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INTRODUCTION.

The translator feels that the present work, published now
for the first time in English and in Devanagari, should be of
especial value to theosophical students, and it is with the purpose
of pointing out the correspondences in the two lines of teaching
that he has requested me to undertake an explanatory introduc-
tion. Itis with great reluctance that I have consented, as the
subject is worthy of treatment by one far more learned in both
Vedauta aud in theosophy. The first portion will contain as
much of the histery and general information concerning the work
as can be gathered together. The second part will consist of
translations of portions of the Appendix, which is printed in full
in Devanagari, and, under the head of Symbolism, I shall place
before the student explanationis of the allegory, and suggestions
for study, which I trust may prove useful.

Although ‘“history, in the ordinary semnse of the word, is
almost unknown in Indian literature,” as Prof. Max Miiller has
expressed it in his Hibbert lectures (page 131), yet the Hindus
believe that Itihdsas and Purdnas are their most precious records.
'I'hey at least appear to be of the greatest value and the memo-
rials of spiritual evolution, and the student of Philosophy and
occultism has mych tolearn from them. FEach Itih4sa and each
_ Puréna contains one or more Gits, or divine Odes, in whichare
condensed the teachings, in one form or other, of the Science of the
Self.  Just as the well-known Bhagavad Gitd forms part of the
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Mahsbharata, so does Rama Git4 form part of another Itihasa
called Tattvasiriyana, to which ought to be prefixed the words
“ Gurujnfna Vasishtha” to make its name complete. There are
many works in Samskrita literature which have not come to the
noticeof the public and among them thé Tattvasirdyana. Indeed,
until very recently, it was beyond the reach evén of most San-
skritists as it existed only in the form of rare Mss. in private
and public libraries. _
At the “ A'disarasvatl Nilaya” Press, Madras, was printed,
in 1882, the Jnina (the first) K4nda of this Itihdsa together
with that most important work called ¢ Adhikarana Kanchuka,”
a very-valuable commentary on Dakshinamiirti’s Brahmasfitra-
vtitti, forming part of its second pada, by the great Appayadik-
shita, The name of the publisher of this work was Appayadik-
shitacharya, a worthy descendant of the author of “ Adhikarana
" Kanchuka.” He was the modern exponent and leader of the
Anubhavidvaita system. He died in July last, leaving behind
him very many voluminous works in Samskrita and Tamil, bear-
ing on this system. He also left a short autobiography giving
the-principal events of his lifé. He was not generally known to
the public, for'he was a literary recluse all his life, and actually
led the life of a Brahmana of the olden time. He had conse-
quently no public recognition and government honors like his
cousin Mah&mahopAdhyAya TyAgirdja Makhi who is popularly
kunown as Manndrgudi Raju S'dstrl. Even the majority of those
that knew Appayadikshitdchirya disliked him very much for his
bold views, which often openly contradicted the views of S'ankara-~
charya concerning the ancient teachings. If he had any real merit
about him his works will form his monument and frame his
. epitaph. Mantri Lakshminirdyana S'astri edited - ¢ Yajuavariha
Gitd” (chapters 11, 12 and-13 of the Jndua Kéinda,of Tattva-
sariyata) with Telilgu meaning, and his book was printed about
the year 1887, in Madras: The (second) Upésan4, and the (third)
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Karma, Kandas were printéd in 1894 and 1897 respectively at the
“ Bharatililasadana” Press of Karvetnagar Estate by order of the
Rajah. Thus the whole of Tattvasax Ayana is now printed in
Telugu characters. .

In the “Catalogus Catalogorum” of Aufrecht we seean entry
on page 156 (line 15), thus: « Guranana Visishtha, Vedanta,
Oppert 7053 ;” and Dr. Oppert in his “Lists of Sanskrit Mss. in
private Libraries of Southern India,” vol. I, page 522, says that
Mandadi Kondayya Pantulu, of Kattapéta, Vijayanagaram, has a
copy of it in his possession. The Adyar ILihrary, also, has a
copy of it in the Grandha characters, hut portions of this cadjan
Ms. are somewhat damaged.

This manuscript is consldered of the utmost nuportance by
a large portion of the Indian public. Quite recently the manage-
ment of the Adyar Library issued a short list of Mss. not yet
pubhshed and requested the pandits who received them to select
such as they considered of greatest value and entitled to be print-
ed first in the new Samskrita journal under consideration by the
Trustees. Inunine out of ten cases, the Tattvasirdyana was select-
ed as that which should be first issued.

Of the authorship of the work in guestion, nothing is known
definitely, nor the date of its compilation. Doubtless the most
eminent Orientlists will some day decide these important points.
All the information that we have at present is in the tradition
held by a few followers of the Anubhavadvaita system now living
in Southern India. . They believe that this ¢ Gurujnina Vasish-
tha” is the most ancient Vedantic Itih4sa, and that all the later
systems of Vedanta are -its modifications. The authorship is
ascribed to Vasishtha, who is said to have taught it to his disciple,
Rama, It is written in the form of a dialogue between Dakshshi-
namfirti, the divine teacher and Brahm4, the Creator.

The most important commentaries on the Anubhavidvaita
system, which is based on the Tattvasiriyand and the Rima
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Git4, the gem of the work, are, as we have said, those of Appaya-
dikshitdchirya. He has left about one hundred and thirty works
on the Anubhavadvaita system, The translator of this work
was personally acquainted with him ; to him were given .copies
of nearly all his writings ; he holds the copyright and has since
published a portion of them. He presented copies of them to
the Mysore Government Oriental Library, but, by some mis-
charnce, the works, are all ascribed in its Catalogue to Appaya
S’ivAchérya, and not the real author. The mistake will doubt-
less be rectified as Mr. Krishna S'astr? has called their attention
to the error.

From these numerous works, and the teachings of the few
pupils whom AppayadikshitAcharya left behind him, as far as is
now known, jiust be gathered all that can be known of these
ancient teachings. ' ‘

The translator has, in his short preface, given a few general
particulars concerning the nature of this work and the purpose
of its teachings. Being a careful student of the Anubhavadvaita
Vedanta, and the Tattvasirdyang being the basic work of that
system, he seems to have been peculiarly filted to undertake the
work.  Doubtless many minor imperfections will be noticed, due
in large part to the difficulties of expressing Indian ideas in our -
young Western language. But, as Prol. Max *Miiller, in his
Introduction to the Larger Sukhavati-Vyfiha, Sacred Books of
the East, Vol. XLIX, says :— '

‘ Those who venture to translate Oriental texts that have never been
translated before, are few in number, and they have to do the work of
pionqers‘. Those who follow'in their track find it very easy, no doubt,
to do over again what has been done before, and even to point out here
and there what they consider and represent as mistakes; nay, they
evidently imagine that because they can discover a mistake, they them-
selves could have done the pioneer’s work as well or much better. If
only they would try for once to find their way through the jungle and
the brushwood of an unexplored forest they would become more just to
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their predecessors, and more humble in judging of their own perform-
ances. Nay, they might possibly find that often when they differ from
the translation of others, they themselves may be wrong, and their
precursors right.”

Lct us accept this, then, as pioneer work, and study the
merits of the book itself.

The Tattvasiriyana is an Itihisa, but, unlike the Maha-
bhArata, it has no stories, no thrilling incidents, by means of
which the reader is to be made to feel the great truths under-
lying them; instead, it contains only disquisitions on the

108 Upanishads, and is said to be a complete record of the ancient
philosophic and mystical teachings.

For the benefit of those who can understand Samskrita, the
contents and the teachings in brief of each of the three Kandas
.of the Tattvasiriyana are given in the appendix to this book.
For those who know no Samskrita, Mr. Krishna S'astri has trans-
lated the following portions of the appendix:

ABSTRACT OF THE JNA'NA KA'NDA.

That endless Nirgiina Brahman which has the privative atiributes
of Sat, Chit and A’nanda, as opposed to non-existence, non-intelli-
gence and non-bliss; which is the source of Jivas; which is back of
the Universe and ils Tord (Saguna Brahman); and which is below
that Nirgupatita Brahman which is beyond the rcach of speech and
mind, should he known as the One Being which is back of all, without
a seccond. No state is attributed “to it because it is beyond the three
states (of waking, dreaming, and dreamless sleep). Being the witness
of the thirce kinds of Jiva, it is said to be no-Jiva. Being devoid of the
three bodies, it is said to be bodiless. Being full of knowledge, it is
said Lo be devoid of ignorance. A portion of that Brahman alone having
become Jiva, always thinks and grieves, that ““ I am the doer, Tam the
enjoyer.” All therest, which are the creations (or rather, emanations) of
Maya and Avidy4, including the Universe and its Lord, are non-eternal.
"He who, by means of his past virtues, knows thus; who is possessed of
discrimination and non-attachment ; and who has seen the self within
the body, is entitled to hear more about the SELF. He should take in-
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structions from a good teacher regarding the formula ¢ That thou art.’
The word ‘ That ’ denotes the Lord who is joined to MAy4, but aims at
that N1rguna Brahman, whose attrtbutes are Truth, Knowledge and”’
Beauty—Sytemetry or Harmony. The word ¢ Thou ’ denotes the Jiva who
is subject to Avidy4, but aims al that Kitastha (or Supreme one) who is
Nirguna, and subtile in his nature, and who is known as Pratyagitman.
' The other word ‘art’ while denoting the identity of Jiva and I’sa’, vir-
tually aims at that of Katastha and Brahman. By hearing this from his
teacher one frees himself from the ignorance of the Self. By means of
discriminative knowledge produced by constant reflection on these
teachings, he frees himself from doubts, and then through the world of
Brahm4, gradually attains Moksha which knows no rebirth. He enjoys
comfort after he has known that ‘I am the Pratyagitman who is the
witness of the body, Indriyas, Manas, Buddhi, and the Void ; and who is
free from decay.” When the superimposition of Self on the hod¥
is known by means of the knowledge of the identity of the Self
and Brahman, he enters Brahman through the sun and enjoys
bliss. Only when - one knows the decayless and deathless Self
whose mnature is Sat, Chit and A’nanda, is he saved from sink-
ing in the Ocean of Samsira, subject to decay and death. Knowl-
édge is extolled, and the study of Vedas and Vedintas, and the’
performance of various ceremonies, sacrifices, devotion, pilgrimage,
siddhis, etc., are said to he useless without the dawn of self-knowledge.
Desires which are worldly and heavenly, are said to linger in the minds
of men and devas only until the dawn of the kunowledge of Brahman,
After acquiring the knowledge ‘I am Brahman,’’ one is freed from igno-
rance and dqubt, and also.from all Sanchila Karma. He then becomes
pure. He'who knows that he is not Annamaya, not Prapamaya, not
Manomaysa, not ¥ijndnamaya, not evey the fifth.which is A’nandamaya,
in the state of deep sleep ; but that he is the sixth one who is the Brahmic-
self, full of bliss ; (such a man) at his death, reaches, through the path
of the Devas, the seat of Brahman, even though he might only lead an
ordinary life in this world. Omne should know that he is not the ecle-
ments or their qualities, but he is that Sat-chit-ananda which is back of
all affects and causes.” .

. Then follows the teaching of the Advaitic doctrine of super-
lmposmon. Then the three theories of Vedinta, A'rambha,
Pannama, and Vivarta, are considered. It is said that all these
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three theories are true and that they should be studied in their
due order. But the second one, known by the name of Parinama,
or evolution, is.taught as the most acceptable of all. . KAmya-
Karma and Sagunopésand with selfish motives, are deprecated.

-“ Jnéna is said to be of two kinds, wz., Svarfipa and Vritti, Their
subdivisions are shown below—

(kngv{n ed%?

REX

Svarlipa
(outgoing activity (indrawing
of knowledge). of knowg
. | .
Saguna Nirguna
(3rd Logos). “(and Lo
privative
Jiva Tia Sariipa Virlipa
(individual . (universal (primor- (spirit).
soul). soul). dial matter).

Paroksha (theoretical side)
secures Kramamukti

Aparoksha (practical side)
secures Sadyomukti

(gradual (immediate
liberation). liberation).
born of Viveka born of born of born of
(discrimination), Sravapa  Manana Ni#lidhydsana

(bearing), (meditation). (concentration),

S’arfipa is Parabrahman, the non-dual. It should be known first indi-
rectly and then directly. The Universe—movable and imniovable—and
its cause—MA4ya and I's'vara—are false from the standpoint of the
true Brahman. '

At the beginning of the Upidsana K4nda, Brahm4 says: I
haye now heard the Jndna Kédnda, and I think I have nothing
moré to hear” Then Dakshinamfirti replies:,*Thou hast
known very little, because thou hast only heard the theory, thou
shouldst hear the Upésanid Kanda, and then know how to put
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those theories into practice. ‘The same question is put at the
beginning of the Karma Kénda, and Brahind is there told that
he has still to hear the Karma Kénda to enable him to practise
_more and more, and to realise the Truth. So, a knowledge of
the theory, a knowledge of the methods of practice, and direct
realisation by practice, are three different things, and they are
respectively taught in the Jnéna, UpAsana, and Karma Kandas
of the Tattvasiriyana.

The Advaitins are mostly satisfied with the Jnina Kanda
alone, or in many cases with the portions of it treating of Nir-
gunAtita Brahman ; whereas the Vis'ishtadvaitins are fully satis--
fied with the Saguna portions of the three Kandas; hut the
Anubhavidvaitins are satisfied only with both the Saguna
and Nirguna portions of the three Kandas. This is one way
of expressing their differences. We may also put the same
in another form. The Advaitins are satisfied with the mere
theoretical knowledge of the Nirguna and the Nirgunatita;
and hope thereby to attain Jivanmukti. This is very aptly
compared to the satisfaction of a man who, seeing the re-
flection of a mango in the water of a tank feels that he
requires nothing more. The Vis'ishtddvaitins are satisfied
with the knowledge, practice-and direct realisation of the
Saguna. Whereas the Anubhavidvaitins are only salisfied
with the knowledge, practice and direct realisation of the
Nirguna Brahman. They do mot mind the Saguna and the
‘Nirgunatita, as through the former liberation cannot be secured
and as the latter is beyond the reach of speech and mind. The .
Anubhavidvaitin works on with his Nirguna until his Jivan-
mukti and Videhamukti are ensured.

TaE ABSTRACT OF THE UPraA'sanA’ KA'NDA. R

The Jnina-K4nda ends with S’ravana and Manana (Ze., with héaring
and reflection), The aspirant should practice meditation (or Nididhya-
sana) after obtaining the discriminative knowledge “I am Brahman ™
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by means of Manana (or reflection). Upisana 1s nothing but constant
meditation on the identity of Self and Brahman. This meditation called
Nididhayasana entirely removes Viparyaya (7.e., obstructions, errors or
misconceptions). As intensely and rapidly as meditation is practised in
the manner herein taught, so intensely and rapidly does the Light (or
Jyotis) manifest. According as the manifestation of Light is, so is the
removal of veils. Omn the entire removal of veils, the aspirant getsa
complete view of the supreme Light, and experiences full bliss after
overcoming all sorrows. Owing to the identity of the thing meditated
upon and himself, the aspirant attains liberation in life, being freed
from sanchita and Agami karmas. Just as knowledge is enforced in
the S'ruti by means of commandments, even so is Upésana, undoubtedly,
enforced in the S'rutis. This Upasani, coupled with Jnana, being the
seventh stage of Yoga, the wise do not see any difference between the
meditator and that meditated upon. That Nirguna Brahman which is
the source of May4 and all other effects, and which is the final peace, is
verily said by thc Srutis to be the only Being to be meditated upon.
He is liberated who meditates thus: “T am that Non-dual Brahman
which supports all, which needs noother support, and which is centred in
Prapava. Just as Brahman, which was originally devoid of parts, or dif-
ferentiation, ultimately hecame Jiva by the process of evolution, even so
does the differentiated Jiva become Brahman by means of this Yoga (or
Upésana). This very same Upasana or the highest meditation on the
identity of the Self and the Supreme, 1s taught by means of Gayatri and
other mighty mantras. That meditation whereby the identity of
the meditator and the thing meditated upon is accomplished, isthe
only means of self-experience. The Vedédnta holds that he who knows
Brahman perfectly well, is the only one who is entitled to practice this
meditation. The method, or process, by which this meditation is car-
ried on, is also given in full detail. During meditation, the mind, on
account of its previous impressions, will run after external objects. The
wise man should then repeatedly meditate upon Brahman by controlling
the mind by means of arguments and non-attachment. He will not feel
the practice tiresome as he will soon experience bliss. When, by the
practice of such meditation, Jiva is abgorbed in Brahman, then the Pra-
nas which support the Jiva are agitated. When Pranas are absorbed,
the Nadis, which support the Pranas, are agitated. When Nadis are
ahsorbed, the body which supports the Nadis, is agitated. Just as when
a pole firmly fixed in the ground is agitated, the ground also shakes,

2
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even so the hodies are shaken and cxhausted.  But such indications are

seen only in those practitioners who are slow and middling. Whereas in

the case of the practitioners of the highest order, no such indications are
seen hecause they do not need great efforls in controlling the mind. If
the practitioner meditalte upon Paramitman hy conceiving Ilim as
bright as the midday Sun, then he becomes capable of pervading every-
thing like the all-pervading ether. The S'rutis and Smritlis teach this
very idea in the words ** as one wills so he hecomes.”  l.et one hear the
meanings of Mahivikyas constantly and let him also intensely refleet
upon those meanings continually, he can never hope for liberation with-
out this Upédsani, By the knowledge of the identity of Self and -Brah-
man, the mind can never he absorbed (or annihilated), but it can, hy
means of this meditation (or Upasana), be absorbed with the Prianas and
Indriyas along with 1t. By this meditation gn the Self as the Biahman
which is back of the universe, the Self, will, naturally, take the form of,
the undivided bliss, and the veil of darkness will be removed, as self-
effulgence will then hegin to spread itself on all sides. l.ctit not he
doubted that that Nirguna which is beyond the reach of speech and
mind can be conceived of by the mind, We are not speaking here about
that Nirgunatita which is formless and which is back of the Nirguna,

because It can never he grasped by the mind. The Nngunauta is the
one which even transcends the moksha state. We speak of that Nir-
guna alone, which is non-dual and Sat-chit-ananda by nature, and
which is the seat of moksha itself. 1f this Nirguna Brahman he medi-
tated upon as directed with a pure mind, then by that, the knot* of the
the heart will he entirely hroken. No amount of hearing about the non-
dual nature of the self and no amount of reflection will ever enable any
one to realise that Brahman without this meditation on Brahman.
Hundreds of S'rutis and Smritis proclaim the necessity of Brahma-
dhyana. Then, how can one directly cognise Braliman by mere argu-
mentation ? Deplorable indeed is the ignorance of people who profess
to follow the Vedantic teachings which pre-eminently urge the necessity
of meditation, and who, at the same time, contend that knowledge alone
is sufficient for moksha. By this Upéasang alone can oune destroy the
various kinds of distractions and yeils, and by it alone can one annihi-
late the mind, and attain Jivanmukti. Even some among those who
know this perfectly well, are deluded. They think that after the dawn

of knowledge, nothing more has to be done. After duly considering

* S’ridhara says that this knot 1s Ahankéra or egotism.
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what is secondary and what is essential, the wise have come to the
conclusion that knowledge is secondary, and Upésana is essential. If
one will not admit that knowledge is secondary to Upasand, then surely
will his Indrivas become wayward. Owing to such waywardness, many
sins will be committed. What is the use of his knowledge when he
commits all sorts of sins » If knowledge is considered secondary, then
it is used for purposes of Upasani by means of which the waywardness
of Indriyas can be arrested. In the S'rutis it is declared: ‘that the
disciple ought to hear the teacher only after bheholding (the self), that
he should then reflect on those teachings, and then alone should Nidi-
dhyasana (or abstract meditation) be practised.” When such is the
declared order, how can one say that S'ravana or hearing is the last
thing? The knowledge necessary for Kramamukti is obtained by
S'ravana. The perfect knowledge necessary for Jivanmukti is obtained *
by Upﬁsanix. The best among the wise, who alone know the method of
realising the SELF in the S’dstraic way, attain Jivamukti by their
practice, and not others who cheat thie world. They are cheats who say
that that formless Brahman which is beyond the reach of speech and
mind, can be reached by words, that IT is endowed with privative attri-
butes, that IT should be known by those who desire Moksha; and who
also say that that Brahman whose form is Intelligence {or Laght) is Saguna
and that IT is, on that account alone, fit to be meditated upon. Those
who thus discourse upon the .\riipa Brahman, having lost theirintellect,
are sure to fall into miseries owing to their waywardness. ‘The Jivan-
mukta who meditates upon the identity of Self and Brahman, reaches
that Ariipa, on the loss of his Prarabdha body. The wise man shall,
therefore, with the Idea ‘I am Brahman ” meditate upon that Nirguna
Brahman whose form is intelligence, and who is the object of perfeét
knowledge. That Brahman which is recommended to be known should
alone be meditated upon. That which 1s not recommended to be medi-
tated upon is the one which cannot be known.”

THE ABSTRACT OF THE KARMA KANDA.

“ In the S'rutis and Smritis are mentioned three kinds of Karmas
(or religious practices), =/z., Nitya (obligatory), Naimittika (occasional)
and Kémya (optional or those performed with motives). Out of them,
the Kamya'Karmas are to be rejected altogether by those who desire
moksha. Naimittika Karmas ought to be performed even by Yogins
. who are Jivanmuktas, and the Nityakarmas ought to be performed
either for the good of the world or for one's own good. Agnihotra and
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others, are Nityakarmas, and they ought to be performed for preserving
one’s own A’srama or order of life. Unltil the Jivanmukta reaches the
state of Ativarnasramin (/.e., one who has risen above castes and orders
of life), and until he attains Videhamukti, he ought to perform Nitya
Karmas. Because the highest liberation called Videhamukti depends
upon the performance of Nityakarmas, it follows that that Mukti is born
of Karma. Or because that Mukti iy attained by means of Nirvikalpa
and other Samadhis, 1t is said that it is born of Karma. That Samadh:
which should be performed by a Jivanmukta and which is even superior
to Upasandis a mental Karma. Even Upésani which is only a form of
meditation is a mental Karma. What will Jnanins attain if they will
neither practice dhyina nor that samadhi which remoyes samsara? The
Upasakas, too, without considering their own downfall, neglect the
*Karmas pertaining totheir respective order of life. Nitya- Karmas, etc.,
are the external Karmas, and Samadhi the last internal Karma that
should be performed for the sake of Videhamukti. He who does not
perform his Nitya-Karmas loses his caste status, and he who has no
such status is not entitled to Muktii, even nominally. Only he who be-
longs to his A's’rama or order of life, is allowed to undergo S’ravanas
Manana, and Dhyana, but not that sinner who is devoid of any
discipline. 7Those who, on account of their delusion, do what
they like of their own account, after neglecting the observance
of duties pertaining to their order of life, are said to he viola-
lors of Vedic injunctions. Iliven though omne has attained Jivan-
mukti, he has to meet with sorrows. To remedy those sorrows he is
ordained to follow the observances pertaining to his order of life to the
very end of his life. By merely following the observances pertaining to
the order of life to which one helongs, sorrows cannot be remedied.
They can only he remedied by Samédhi, and Samadhi is impossible with-
out the help of some A’s’rama. Kven a Jivanmukta should always per-
form Samadhi along with his A's’raméchara for the sake of attaining
Videhamukii. Whether he be student, householder, hermit, or Ascetic,
one should, until he forgets his body, diligently perform the Karmas
pertaining to his A’srama. All those that do not perform the unselfish
deeds that are ordained by the S'rutis and Smritis, are sinners. It is
not right to say that because a Jivanmukta does not desirc to secure
Videhamukti, his observing the Karmas is useless. ¥ven if such a
Jivanmukta neglect his Karmas, he will become wayward, will meet
with downfall, and will then become the chief among the Violators of
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Vedic injunctions. If you hold that it is reasonable to say that
ignorance is the cause of bondage, and knowledge that of release, but
that it is not reasonable to say that Karma is the cause of both bondage
and release, then hear the reply: The cause of bondage is the action
done with desire or motive; the cause of release is the desireless ac-
tion which is never to be deprecated. By the Upésani spoken of before,
one hecomes the knower of Brahman (or Brahmavid).* For attaining
the conditions of Brahmavidvara, Brahmavidvariya, and Brahmavid-
varishtha, one should, with Vairigya, perform the higher Samédhi
known as Nirvikalpa, Nissamkalpa and Nirvrittika respectively. He
who thus reaches the condition of Varishtha and remains in the seventh
stage (or Bhiimi), will in a short time attain the Nirvdsana state. That
is the Nirvisana state which is beyond the reach of all speech and
mind, which is devoid of all pairs of opposites, and which can only he
described by negations. Of what use is that unknowable and unknown
Lo the hearer now, when it is impossible to describe it by authorities or
reasoning. One should therefore understand that Brahman alone which
can be directly cognized by means of Samadhis, which is the true know-
ledge and bliss, and by which Moksha is attained. He whose mind is
absorbed in that Brahman, whose form is one undivided bliss, and'which
is motionless, is, undoubtedly, liberated. The Videhamukta enjoys per-
manent self-bliss by means of the highest Saméadhi. He does not
experience anything else—no, mnot even in the least—than self-
bliss. By the experience of sclf-bliss alone that Muni (silent man) attains
supreme peace and rests extended on the ground like Ajagara (a huge
snake), having reached the condition of Varishtha. Then having attain-
ed Videhamukti, he gives up even his observances of customs like a
child, a madman, or a ghost, and becomes motionless. That is a great
man in this world who has so forgotten his body as not to feel
the effect of Prarabdha which has been completely worked out.
By Karma is Karma generated, by Karma is Karma destroyed,
and by Karma is attained Akarma (or absence of Karma) by
means of which is attained that bliss whichis due to no karma what-
ever, Some Karmas are to be rejected, some are to be accepted and some
are such as are not to be rejected or accepted.+ The seed of akarma is

¥ See foot note on page 45 of the translation, for the words Brahmavid, vara,
variya, and varishtha.
} Literally, performed , as the Bhagavad Gitd says, without attachment, or
thgught of the result. The doer has nothing to do with the result of the deed.
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karma, and the seed of karma is akarma, hence the wise man should
always depend upon both. When Jiva who is the doer is totally lost, by
means of Samwadhi, in Brahman which is mere Intelligence (or Light),
which is devoid of doubts (or volitions) and which is eternal, then, what-
ever may be the effects of merits and demerits of the doer, all of them
become extincl. There 18 no doubt of tlus. Thoughts, devotions, yogas,
meditations, bodies. Samsidra, Indriyas, Manas, Prianas, A’varana,
nescience, intelligence, matter, animal species, men, devas, Brihaspati,
Brahm4, Vishnu, S%iva, Prakriti and the whole universe are due to Karma
alone. He is liberated who, fully knowing this, avoids Karma by depend-
ing upon Karma. Karma is capable of releasing him who is bound to
this Samsira by Karma, in the same manner as the elephant which has
fallen into the pit can be raised by another elephant. What is the use
of Vedantic knowledge Lo him who is subjected to samsaric pains, and
who yet will disregard Samdadhis. That Karminis very rare in this
world who, having cast off Ajnana (ignorance), A'varapa (veil), and Vik-
shepa (projection of thoughts), which are the seeds of samséric pains,
remains, by means of Samadhis, as mere SELF. Tolhose who diligently
perform obligatory rites such as Agnihotra, ete., and who also perform
the internal Karma called Samadhi, there will he no decay whatever.
He who has reached the condition of Jivanmukti, shall perform, until
his death, the obligatory rites, and Samidhi Karma. If that wise one
desires Lo attain Videhamukti, let him always perform Samadhi by de-
pending upon the Hundred and eight Upanishads.”

. From many facts connected with the subject we are led to
conclude that this great work is the basis of all the Hindu Sys-
tems of philosophy. It has frequently happened-that the com-
mentatoy has made the problem appear more difficult by his self-
doloured explanations, and it is merely’in these explanations of
the great basic truths that lie the differences between the six
systems, which seem so much at variance with each other. Kach
of the great teachers chose a portion of the whole truth as his
great truth ; he amplified it and clothed it in symbolical lan-
guage; he quite ignored the truths he did not choose to explain.

With this introduction of the work itself, let us now turn to
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the meaning of the allegory and its teachings, and first we will
consider the

SYMBOLISM.

RAma is said to have been a full incarnation of Vishnu.
He, together with his consort, Sita, stands as the Second Logos
personified: he as Purusha ; she as Prakriti. In Theosophical
teachings He is A'nanda of the trinity Sat-dnanda-chit. The
Vedantins place the three in a different order, Sat-chit-dnanda,
and this difference of arrangement causes some confusion in the
minds of students. RA&ma means Bliss and his consort Self-b/zss.
He represents the essence of bliss —the spiritual side, and she
the more personal quality. RAma is also said to represent the
phase of intelligence—chit. This I think may mean that in his
waking consciousness he stood for the Third Logos to which the
causal body in man corresponds, while in Samadhi he was the
Second Logos, represented in man by the Buddhic principle, the
Self-conscious centre. He certainly showed himself to Hanfiman

_ as the Saguna Brahman, the form or intelligence side of the

Logos, but generally he represents the Nirguna or formless
phase.

Sita is the higher Prakriti, inseparable from Rama, and her-
self divine.

Hanfiméan, the monkey, represents the higher Manas. He
was a celibate—a Brahmachirin—all his life. There seem to
be two kinds of monkeys; one, ordinary monkeys, representing
the Loower Manas, or rather, thé Kimic body—sensations chiefly.
They wander hither and thither and are incapable of continuity
of action or thought. They must be controlled. In the S'iva-
nandalahari, verse 20, a work attributed to S’ankarichirya, this
mind is compared to’ a monkey in words like the following:
¢«7This mind, the monkey, always roams about the forest of delu-
sion (Samséra), instantly jumps from one branch of desire to
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another, and is always restless, going from one to the other of
these as it likes. O Lord! be pleased to bind this mind with the
rope of my devotion and keep it under thy control.”

The symbolic Han{inan is the Lord of the lower manas; the
Higher Manas which curbs its activity. By placing the Manas, in
devotion. on Rama, or Krishna, it becomes one-pointed—that
condition whicl, in the Bhagavad Giti is called the austerity of
the Mind: “ Mental calmness, equilibrium, silence, self-control,
purity of nature”, (p. 149). All this was Hanfiman; a great
general, a wise counsellor in action, a devotee who carried only
the image of Rama in his heart, one-pointed in mind, pure in
life. And of him Réma said that none was so worthy to receive
his teachings. Verily, it is to the higher Manas, or through the
higher Manas, that all great teaching must come. Hanfiman,
also, is sometimes called meditation, or concentration.

Judging from Hanfimin’s words of adoration and his
questions, he lad already reached the stage when he must realize
the Saguna, or form side of Brahman. And Rama’s chief effort
is to lead him to the contemplation, the worship and the reali-
zation of the Nirguana Brahman, that which is without form,
without qualities, but not the attributeless the Nirgunatita Brah-
man, for this last is not to be realized. He says the way is four-
fold. By action, karma; by jnina, knowledge; by bhakti,
devotion; and by yoga, realization. T'hese four methods should
be followed by all. Neither is of more importance than the
others, for all are necessary. But one may say that one is lowest,
karma, the mere performance of prescribed rites, another is
highest, yoga, the summit of realization, and the others, jnana
and bhakti, lie between. The faithful performance of duties,
(karmas) which includes the effort to understand why they must
be done, leads to knowledge (jnina), knowledge to devotion
(bhakti), and devotion to realization (yoga). Fach has its proper
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place in man’s evolution and each is equally necessary for the
building of the perfect man.

The first chapter contains only a description of Rama’s
surroundings, and of his highest form of meditation. In the
second chapter Hanfimin asks for instructions, and Rama eunu-
merates the 108 Upanishads as the works wherein such teaching
is to be found.

In the third chapter is an exceedingly instructive discourse
on the nature of the Jiva. It is declared tobe dual in its nature:
the one part eternal in its essence; the other—the outward,
having bodies—is of a transitory nature : The higher is called
the ““ witness ” : (the Higher Self, a word familiar to students of
the Bhagavad Gitd) The other is the reincarnating Ego, the
consciousness in causal body. Then R&ma goes on to speak
of meditation. He declares that the  source of all beings is
of its own nature capable of being known and then meditated
upon,” and that there are three methods of meditation. The
first is the contemplation of an effect and its cause; the effect
being the direct outcome of the working of active causes. The
second method is that of contemplation of cause and effect
and then a dwelling upon the cause as that, only, which it is of
value to know. The firstis for the aspirant to self-devotion ;
the second for him who has begun the practice of it. The third
method isa confounding of things and leads to wrong understand-
ing and in the end, to annihilation. Here, of course, the Self to
be meditated upon is man’s Higher Self.

The fourth chapter deals with the nature of a Jivanmukta.
The necessary condition to Jivanmukti is the destruction of
Rfipa Manas.—the withdrawal of the consciousness into the
Ego (causal body).

Chapter V. deals with the nature of the Videhamukta and
gives rules by which that state is attained. Before Videhamukti
is reached, Arfipa Manas must be destroyed. Here we see the

Q
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transcending of the Ego—the breaking of the confining shell—
for the centre (the Buddhic consciousness) is no longer in need of
limitation.

The sixth chapter teaches thé methods by which each of
these states may be reached. By rejecting the impure mental
impressions, and cultivating pure oues, by gnosis, and by destroy-
ing Kdma Manas.

In the seventh chapter the szven stages of kuowledge are
described aud their differences explained. Also the seven stages
from ignorauce to contentment, and the seven states from Brah-
man to Vikara.

The eighth chapter deals with the six Samadhis, and the
proper observances for each stage of development are specified.

T'he ninth chapter gives a clear idea of what the life of a
maun should be. All his religious and other duties are specified
for the particular grade to which he may belong. Itiscertainly
true that even now, in India, me’s lives arc guided to a greater
extent than a Western mind can comprehend, by the observances
prescribed for their caste. These are what the Hindu calls
Karmas. The Western idea is more general. We have pre-
pared all these conditions in our past stages of evolution, and it
is true we come back just where we must work them out; the
Hindu cousiders the duties pertaining to the family and caste
to which he belongs as the inevitable working out of the Karma.
The tenth chapter deals very fully with Karma in its several
aspects and also with the two lines of teaching on the workiug
out of Karma. These two chapters should prove of the greatest
interest to students of Theosophy, as should, also, chapter XI.,
in which is described the natures of the four classes of devotees,
with its three groups each representing a modification of one of
the three gunas. For instance, the three classes of Karma Yogins
would represent those in whom the TAmasic, Réjasic and Sattvic
qualities predominate. Ré&ma, having instructed Hanfiméu, the
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Higher Manas, thus far, makes him realise the Universal Self,
the Saguna Brahman. Having realized Saguna Brahman he is
to strive toward the higher ideal and all the further teachings
tend toward a realization of the Nirguna Brahman.

A careful study of the Rama Gitd will well repay our
wembers ‘They will find amplification of much of the teachings
already given out and valuable hints for self help and for study.
The methods are carefully described, in considerable detail, and
the consecutive stages are indicated.

The translator begs the indulgence of the readers for what
ever may be faulty in his work, for he hasdone it for the Society
and ouly with the desire to help earnest students. In the same
spirit I offer these few suggestions.

N. E. WEEKS.






PREFACE.

We learn from the R4miyana and other works that S'ri Rima
was a perfect model of humanity. He taught both by precept and
example and was equally balanced in everything. Réma has been
rightly compared by an old author, to a piece of sandal-wood, be-
cause we know that all its particles smell equally sweet. Whereis
to be seen a more moral and spiritual king than Rima whose life
was as exemplary in filial and fraternal affections as in love for the
people he ruled over, and where is to be seen a more staunch and
devoted follower and a more deserving ckele than Hanfiman who
was taught this precious Git4 which is the most advanced of the
teachings on the practical Science of Soul. The one noteworthy
feature of the teachings of S'ri R4ma is that he advocates, through-
out, the idea of a universal religion, not in theory alone but in prac-
tice also.

Ra'MA GI'ra’, consisting of one thousand verses, forms part of the
second or the Uplsanid Kénda of Tatvasiriyana, an invaluable
Itihdsa now published for the first time in Telugu characters. From
a close perusal of it we find, that the 108 Upanishads are classified
in that work, under three heads, viz.—(1) those pertaining to Jnéna,
(2) those referring to Upésand and (3) those treating of karma. The
first or the Jninakdnda contains numerous disquisitions on those
Upanishads that fall under the first head. The second or the Upé-
sandkanda, and the third or the Karmakinda, contain likewise
lengthy discussions on those Upanishads that respectively fall under
the second and third heads. Tatvasiriyana gives thus a very ex-
haustive treatment of all the 108 Upanishads comprising the whole
range of the Veddnta. Hach Kénda is divided into 4 pddas of 25
chapters each. The whole work thus consists of 24,000 slokas and
300 chapters. The great Appaya Dikshita, the commentator ofa
portion of this work, speaks of its merits in the following terms =
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““What benefit are the learned going to derive from other Sastfas
when they have completely mastered Vasishtha's Tatvasidrdyana—a rare
work in this age of Kali, treating exhaustively of Vedanta alone,
containing as many thousands of Slokas as there are letters in the
Gayatri, consisting of three Kindas written in a lucid and simple style,
explaining all the sacred and secret meanings and thereby setting right
heterodox notions and exposing the fallacies and errors of unsound
doctrines.”

From very ancient times several commentaries are said to have
been written on the Brahma-sfitras by several great men. The
followers of some of the later commentators are known as Dvaitins,
VigistAdvaitins, Suddhadvaitins, Sividvaitins, Advaitins, &c.

There is yet another system of Vedinta. It is called the
Anubhavidvaita or the practical system of Advaita. This system
has its Prasthinatraya based on the authoritative interpretations
given to the Vy4sa Siitras and the Upanishads in the Tatvasirdyana.
Besides having its own Prasthinatraya this school of Ved4nta has a
very large and hitherto unpublished literature worthy of being care-
{ully studied by men of culture. The votaries of this system seen
here and there in Southern Iwdia, follow the S’rAuta-sinkhya and
Yoga in their highly developed forms. These Sankhya and Voga
systems are very elaborately treated of in their literature. The
Anubhavidvaiting have for their highest authorities (1) the S'rutis,
Z.c., the 108 Upanishads with their commentaries, (2) the three
KAandas of TalvAsirayana, in the first of which is contained the
Vyasa-Siitra-Vritti and in the second of which is contained the
Réama Git4, and (3) the teachings of ancient Rishis diffused in several
other works. Besides, they have equal regard for the XKarma, the
Jnéna, the Bhakti, and the Yoga Margas. According o theirteach-
ings even Jivanmfiktas of the highest type, as long as they live,
should observe the Varnds'ramichiras and perform the Nitya-
karmas ; have faith or Bhakti on the Nirguna Brahman ; constantly
meditate on the teachings of the 108 Upanishads and practise Atma
yvoga. They prefer the Grihastha or the second A'srama to the
Sanyfsa or the fourth A'srama. They have faith in the teachings
of the Rishis only but not in those of others, Some of the most
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important MSS. belonging to the Anubhavidvaita system are
preserved in the Government Oriental Library, Mysore.

Vyésa-Siitra-Vritti is a dialogue between Dakshindmiirti and
Brahma4, contained in the first 17 chapters of the second Pada of the
first kinda of Tatvasirdyana and is commented upon by the famous
Appaya Dikshita, the author of 104 works. This commentary is
known by the name of Adhikaranakanchuka and concludes with
the following observations :

“ Many works treating of the S'aiva and Vaishnava doctrines
and many others treating of the Advaita system, have been written
by me—all of them from the standpoint of the respective sects. But
this work alone is written by me for spiritual benefit, because it
contains all the secrets of the Self.”

Rima Gitd bears the same relation to Tatvasiriyana as
Bhagavad Gitd bears to Mah4bhédrata and comprises 18 chapters
whose contents in brief are given below.

Those who are unacquainted with Séanskrit, especially the
Western readers, will, no doubt, find it difficult to understand the
technical terms that occur in the contents as well as in the body
of the work, but their difficulty will be partly removed by constant
perusal and partly by the aid of footnotes that will be given in their
appropriate places,
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CHAPIER I. contains a graphic description of the royal seat of RAma
in his garden at Ayodhyi and of his Samidhi,
or highest mode of meditation.

I1. says that Hanfiman, who was given a private audience,
requested Rdma to enlighten him on the highest
Vedantic truths. Then Rima enumerates the 108
Upanishads as the chief texts dealing with the Vedinta
exhaustively.
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Viésanikshaya, etc.

Saptabhfimikis, or the seven grades of
spiritual progress and their uses,

the nature of six Samidhis.

the importance of the Varnis'ramichfras
and the extreme necessity of observing
them until death.

the Sanchita, the A’gAmi and the Prirabdha
Karmas.

the three-fold division of the Karmins, the
Bhaktas, the Jninins and the Yogins.

a description of $'ri Rama’s Vis’variipa.

the sub-divisions of Pranava into 256 Mitras.

Navachakras such as M{ilddhira, etc.

» XVI. contains'arguments toprove thatthe FEight Siddhis are
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to be condemned as retarding Kaivalya-
mukti.

CHAPIER XVI. deals with the 16 Vidyas such as Satyavidyi.
Daharavidyi, etc. These Vidyis are also
described in full and classified under Saguna
and Nirguna heads.

XVIIL summarises the contents of the previous 17 Chapters,
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CrAPTER I
S’ri Gurumiirti said :
I am extremely delighted to narrate to you the most wonderful
and divine Rima Git4 ; hear, O, Brahman ! with an attentive mind. (1)
The beautiful city of Ayodhya possessed of all the necessary
requisites and surpassing the very abode of Brahman, is as celebra-
ted as Vaikuntha, (2)
Therein shines the excellent royal garden bright with all the
seasons (of the year), filled with all the trees and frequented by all

the birds ; 3)
Adorned with beautiful ponds, wells and tanks, and capable of
allaying all sorrows and bestowing all bliss. @)

In the centre of it shines, with the splendour of a crore of suns,
a hall adorned with precious stones, supported by the chief gods in
the shape of many golden columns; ()
Whose shafts shine with the S'ruti texts in the shape of dia-
monds, with which they are set ; and whose cornices, likewise, blaze
with the grand letters (of the alphabet) in the shape of strings of
pearls overhanging their tops. (6)
The bases (of the columns) set with Vaidiirya,* represent the
multitudes of Maharshis (great sages), while the well-adorned arches
and Kadalit trees represent the Pur@nas and Smritis. 7)
Likewise the broad mirrors reépresent the different kinds of
Vidy4as.} The (ceiling of the) hall is decorated with silken and other

ol * Vaidfirya-=one of the nine kinds of precious stones. It is of a dark-blue
color.

+ Kadali-a superior kind of planfain tree.

th ds—the Satya, Dahara,- Sé.ndxlya, and other Vidyds mientioned in the
Upams ¢ and the Brahma Sdtras.
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superior tapestries representing the Mahamantras (great Mantras or
incantations) ; ®

With various kinds of pictures representing tranquillity, self-
restraint and other good qualities; and with MAlati (Jasminum
grandiflorum), Mallikd (Jasminum Zambac) and As’oka* flowers,
representing dars'ana, + Sravana } and other Sidhanas ; § (9

And supplied with sandal-paste, Agaru-unguent || and camphor
in the shape of Sdunkhya, Yoga and Samidhi respectively; with
varieties of fruits and flowers in the shape of chiddnanda (intelli-
gence-bliss) and other vrittis (modifications) ; (10)

With betel-holders (containing betel-leaves, areca nuts, spices,
etc., ready made for use), cloves, etc., in the shape of high devotional
feelings ; with several golden vessels in the shape of Nishkidma-
karmas ; ** (11)

With varieties of incense and ceremonial lights in the shape of
Svadha and Svihat} offerings; with various golden seats in the
shape of superior Vantras; {} (12)

Also with various kinds of music in the shape of the eightfold
Yoga ; with tasteful dishes of food (of six kinds of taste) in the shape
of ambrosial A'tmic bliss ; (13)

And with various other requisites that can only be seen by means
of penance performed in several previous births and that are inca-
pable of even being thought of by the mind of Visvakarma (the celes-
tial architect). (14)

* Asoka—a kind of tree which yields red flowers.

% Darfana (cognising of the individual self or pratyagitman) ; the first of
the four Sidhanas insisted upon asthe means by which one ought to realise
practically the teachings of the Vedénta. The three other SAdhanas are Sravana,
Manana and Nididhydsana.

I Sravana : After one perceives, through meditation, the individual Self, he
should bear from the Guru about the identity of that Self and the universal Self.
This is Sravana.

§ Sadhana : means of attainment. Theoretical Vedinla has four other
Sidhanas different from these.

|| Agéru is a kind of tree like the sandal.

*# Nishkdma-karmas : acts done without any motive or without any desire for
their fruits,

44 Svadha is what is offered to the Pitris by means of water, Sviha is what
is offered to the Devas by oblations given through fire.

$1 Yantras are different diagrams used in both white and black magic,
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In the centre of such a hall, the like of which will not be found
anywhere in the 14 worlds or in any of the past, present or future
periods of time, shines the excellent and great royal seat of gold
adorned with strings of diamonds, vaidfiryas and pearls. (15-16)

It (the royal seat) is ever shining there because of its being
(occasionally) occupied by S'ri Radma who is attended by Sita,
Bharata, S'atrughna and Lakshmana; (17)

And praised by Brahma and Saraswati, Sanaka and other sages,
Vasishtha and other Rishis, Suka and other devotees and several
other great sages. (18)

He (St Rdma)would sometimes give instructions in the Vedas
to those disciples who are desirous of Vedic study ; sometimes give
lessons in logic, grammar and the supplemental S'dstras; (19)

Would sometimes initiate those who are highly advanced, info
the secret meanings taught by the Ved4nta; at times be immersed
in communion with his SELF; and at other times be bent upon

enjoying A'tmic bliss. (20)
He illuminates every day :—the golden crown set with diamonds,
vaidiryas, emeralds, sapphires, etc., by His head ; (21)
The pair of pendants that are as brilliant as the Sunand Moon,
by His ears ; the pair of golden bracelets, by His upper arms;  (22)
The sets of rings, by His fine fingers; the garlands of large-
sized pearls, by His neck and breast; (23)
The soft silken cloth, by His waist, thighs and knees ; and the
pair of anklets, by His feet resembling the fresh lotus. (24)

Even there, the lotus-navelled S'ri R4dma, the TLord of the
Universe, bearing in His hands the Conch-shell, the Discus and the
Club,* went into communion with His SxLr, (25)

The Lord who is never lonely on account of worldly and
spiritual matters that ever engage His attention, now withdrew
His mind into loneliness. (26)

Thereupon Brahma and others as well as ILakshmana and
others who understood the inclinations of others, quietly withdrew
therefrom, and all, except Hanuman and the Gate-keeper, went
out. (27)

# The conch-shell, the discus and the club respectively represent the
Ahankéra, the Manas and the Buddhi,

2
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Then Ravana’s enemy (Rama), seated as He was in the Padma-
sana* posture, withdrew all His senses from their (respective)
objects ; (28)

Firmly fixed His mind on that Nirguna Brahman | which is
declured in all the Veddntas and which is unconditioned and
undecaying and which is the concentrated Sat-Chit-Ananda (Fxist-
ence-Intelligence Bliss) ; (29)

And then by readily entering into Nirvikalpa Samidhi f
(He) jmmersed Himself inthat Ocean of undivided Bliss; (30)

Where nothing else is seen, nothingelse is heard and nothing
else is known except the Supreme Blissful SELF. y (31)

* Padmdsana : one of the four principal postures in Yoga. In Ch. I., Verse 43,
af Hatha Pradipika it is described thus:—Place the wght heel at the 100t of the
left thigh and the left heel at theroot of the right, cross the hands behind the
baclll: a{lld lt:l.ke hold of the toes, the right toe with the right hand and the left loe
with the left.

+ Nirguna Brahman: Vedintas treat of Brahman as Saguna (having
attributes), Nirguna (having negative attributes) and Nirgunitita (having no
attributes). .

Saguna has personal form and is endued with all conceivable good qualities,

Nirguna has no personal form and has no attributes except Sat (Existence
Chit (Intelligence) and Andnda (Bliss) as opposed to Anrita (non-existence
Jada (non-intelligence) and Duhkha (non-bliss).

Nirgundtita is attributeless and is unknowable.

1 Nirvikalpa Samidhi: One of the six grades of Samidhis known as
DriSydnuviddha, Sabdinuviddha, Nissankalpa, Nirvikalpa, Nirvrittika and
Nirvisana.

Samidhi, to quote from the Theosophical glossary,—“ is a state of ecstatic
and complete trance. The term comes from the words Sam-Adha, ¢ Self-possession,’
He who possesses this power is able to exercise an absolute control over all
his faculties, physical or mental ; it is the highest state of yoga,”

The Saraswatt Rahasya (the 106th Upanishad) says: Of the five factors, 1.
Existence, z. Intelligence, 3. Bliss, 4. Name, 5. Form, the first three pertain
to Brahman and the next two to the Universe, Discarding names and forms,
one should rest in Sat-Chit-Ananda (Brahman). This is done by the help of the
aforesaid Samddhis.

In Dri§yAnuviddha Samddhi (where all {orms are discarded) the aspirant
realises Brahman as the Universal Light, without noticing the various forms
with which different objects appear to the eyes. He notices the subject alone
ever,}'where and that as Supreme Light.

n Sabdinuviddha Samfdhi (where names are discarded), the aspirant
overcomes in his mind the differences caused by names.

In Nissankalpa Samidhi he gets the mind freed from sankalpas (ponderings
or desires); in Nirvikalpa the mind is freed from Vikalpa or doubt; in
Nirvrittika it is freed from its Vrittis or jmodifications ; and in Nirvisana it
is freed from Visanas orimpressions,

B
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Then Rama with all His organs delighted by the enjoyment
of that Bliss, came out of His Samidhi, being induced todo so
by the germs of consciousness pertaining to His function of pre-
serving the Universe. (32)

Thereupon Vayu’s son Hanfimin, of great intellect, knowing
that R4ma had come out of SamAadhi, approached Him with joined
hands; (33)

And with a downcast face indicating modesty, prostrated at
his feet like a tree felled to the ground, and worshipped Him, in
the manner ordained, with arghya (oblation), pAdya (water to wash
the feet) and all the rest. (34)

Then, having, with devotion and attentiveness, pleased Réma,
Who was intent upon teaching spiritual truths, Hanfimin, with
words soft and clear, addressed Him with much concern : (35)

O, Rdma | Thou art the Supreme SELF Whose form is made up
of Existence, Intelligence and Bliss. Thou alone art the cause of
creation, preservation and destruction of all beings. (36)

This much I have ordinarily understood by Thy grace and
by the supreme virtue of my having served Thee, but I am now
afflicted because of my not having gota thorough knowledge (of
the SELF). &7

The more I think of Samséra (the unending chain of cause and
effect) the more sorrowful I become. Even then, through my
desire for comfort, I have been caught in it like a fish by a
hook. 4 (38)

Lo! I cannot, even in imagination, get over to the other shore
of this Samsira. The body is everthe abode of diseases and the

" kinds of changes*are its attributes. 39)
\:gn with a body similarto steel, how can one attain to perfec-
tion ? Our happiness is never in the body, my opinion is that it
is elsewhere. . (40)

O, Ocean of kindness! This personal form of Thine that Thou.
the Omniscient and the Omnipotent, hast, of Thine own accord,
assumed through Thy MA4y4 ; (41)

ERRI-Y

* The six kinds of changes that the*body is subjected to are: conception,
birth, growth, maturity, decay and death.
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For the welfare of all the worlds and for the purification of the
minds of those that have no desire, should be meditated upon, even
by the most learned, within the cavity of the lotus-like heart, (42)

By the highest virtues of my past birth this personal form
of Thine has been made visible to my eyes. The other, impersonal
one—not visible to the naked eyes, (43)

Devoid of any form, like unto the all-pervading Ether, the
most supreme light, the well-known, the ever pure, the Omuiscient,
the eternal, (44)

The ever free and the imperishable one called the Paraméitman
(the Supreme SELF of all)—is that which I wish to know, if Thou
hast kindness for me. (45)

If I deserve to be instructed in this and if it will not be
tiresome to Thee to spend Thy words, Ibeseech Thee, O, Lord !
to impart the same to me for the realisation of my SELr. (46)

Thus in the glorious Upanishad of RA' MA GI'T4/, the
secret meaning of the Vedas, embodied in the second
Lide of the Upasana Kanda of Tatvasardyana, reads
the first chapter entitled :

The Description of Ayodhya Mantapa, ete.



CHAPTER II.
S’'ri Rdma said :

Well done O, MAruti!thou hast, O, wise one! done well in
asking Me about that which is beneficial to the world. This path
of salvation from Samsira is wonderful. ¢3)

O, Conqueror of foes ! thou hast, for the most part, learnt from
Me the meanings of the Vedas. Even then I am very much
delighted to tell thee now exhaustively. (2)

There is none else equally deserving with thee to be taught the
Science of Brahman. Whatam I todo with the secrets if I donot
give them to thee? @)

Besides thee T do not knowof any onme who is the source of
My pleasure in this world. Come near Me, My hand wishes to
feel thy body ! (4)

So saying, the chief of the Raghu family passed His hand over
Hantimdn from head to foot and began to teach the spiritual
truths. 3

That which is devoid of hunger, etc., of caste distinctions such
as Brihmana, Kshatriya, etc., of such evils as sins, etc, ; that which is
motionless, full and one without a second ; ®

That which is beyond the three states* (of consciousness), that
which is devoid of the five sheaths,t that which is intelligence
alone, the Brahman, the most subtle, and the Supreme one devoid

of qualities, ¢))]
Is alone My real and wonder{ul form and itis irmly established
in all the eternal VedAantas. (8)

Thou canst not properly understand it from any texts other
than the Vedintas. Among Srutis, Smritis and Purfnas, the most
authoritative are the Srutis. )

* The three states of Consciousness are, 1. Jagrat or waking, 2. Svapna or

dreaming, and 3. Sushupti or dreamless sleep.
+ The five sheaths are, the Annamaya, the Prinamaya, the Manomaya,

the Vijnanamaya and the Anandamaya.
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Therefore, O sou of Anjand ! thou, who art desirous of getting
thyself freed from Samsira, shalt forthwith apply to the study of
Vedantas for the better understanding of My true nature. (10)

The Upanishad, the visible manifestation of the Goddess of
Wisdom, is pregnant with all spiritual truths aund there is no
secret which is unknown to her. (11)

O, son of Pavana! thou, who art scorched by Samséra, shalt
approach her even as achild that is hungry approaches its mother,
and in conformity with lher teachings, thou shalt question Me
regarding My nature. (12)

Hanfimén said:

Tell me, O, chief of the Raghu family ! which are the Vedintas
and where are they embodied ? O, Ridma! How many are the
Vedas? and O, Righava | how many are their branches? (x3)

Kindly tell me accurately, how many Upanishads are there
in them, by a knowledge of whose meaning I will be freed from
the bondage of Samsara., (x4)

S'ri RAma said :

O, Hantimin ! I shall tell you the position of the Vedéntas;
hear straight on. From Me, Vishnu, the Vedas with their supple-
ments, came out as my outgoing breaths. (15)

The Vedinta is firmly established in the Veda even as the oil
in the sesamum seed. The Vedas, divided as they are into Rigveda,
etc., are four in number. (16)

Many are the branches ofthe Vedas and many are the Upani-
shads of those branches. The branches of the Rigveda are twenty-
one in number. (x7)

O, Son of Marut! the branches of the Vajurveda are nine and
one hundred in number. O, scorcher of enemies ! One thousand
branches have come out of Sdma Veda. (18)

O, Hanfimin! The branches of the Atharvaveda are fifty in
number. It is said that for each branch there is an Upanishad. (19)

He that studies one Rik or verse of one of these Upanishads,
with great devotion for me, that man attains to the salvation
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called Sayujya* (becoming one with Me) which is difficult of
attainment. (20)

Although that salvation called Siyujya is far superior to the
three lower ones called Silokya, { Sirfipyaf and Simipya, § yet it
is excelled by the fifth state called the Kaivalya mukti. || (21)

Han{imén said :

By what means can I attain to this Kaivalya mukti with which
one can avoid falling again into the well of this Samsira? (22)

S'ri Ridma said ;
(TrE TEN UPANISHADS.)

1. Is'a, 2. Kena, 3. Katha-(valli), 4. Pras'na, 5. Munda, 6.
M4ndfikya, 7. Taittiriya, 8. Aitareya, 9. Chhindogya, and r10.
Brihadaranyaka ; (23)

(TaE THIRTY-TWO UPANISHADS.)

11. Brahma, 12. Kaivalya, 13. Jibila, 14. S'vetas'va-(tara), 1s.
Hamsa, 16, A'runi-(ka), 17. Garbha, 18. Nérdyana, 19. (Parama)-
Hamsa, 20. (Amrita)-Bindu, 21. (Amrita)-Nada, 22. (Atharva)-
Sira, 23. (Atharva)-S'ikha ; (24)

24. Maitrdyani, 25. Kaushitaki, 26. Brihajjibédla, 27. (Nri-
simha)-T4pini, 28. Kalignirudra, 29. Maitreyl, 30. Subila, 3I1.
Kshuri (ka), and 32. Mantrika; (25)

(Trg HUNDRED AND EIGHT UPANISHADS.)

33. Sarvasira, 34. Nirdlamba, 35. (Suka)-Rahasya, 36. Vajrasfi-
chika, 37. Tejo-(Bindu), 38. Nida-(Bindu), 39. Dhy&na-(Bindu), 4o.
(Brahma)-Vidy&, 41. VYogatatva, 42. Atmabodhaka ; (26)

* Siyujya: The worshipper is said to attain SAyujya when he becomes one
with the Deity worshipped by him,

4 Sélokya : when he attains the abode of that Deity.

I Sérfipya: when he is blessed with a form like that of the Deity.

§ SAmipva : when he is blessed to remain near, or by the side of, the Deity.

|| Kaivalya mukti, or freedomto remain in SELF-HOOD : One is said to attain
Kaivalya when he is able to merge his human SELF into the Divine SELF and that
again into the Universal SELF. This Kaivalyamukti is of two kinds, vz, Jivan-
mukti and Videhamukti, which will be explained hereafter. As the terms Siyujya,
&c., refer to the results of Saguna worship so does the term Kaivalya refer ta
the result of Nirguna worship,
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43. (Nérada)-Parivrijaka, 44. Tris'ikhi-(Brahmana), 45. Sita,

46. (Yoga)-Chiida-(Mani), 47. Nirvina, 48. Mandala-(Brihmana,)
49, Dakshina-(Mfirti), 50. S'arabha, 51. Skanda, 52. Mahindriyana,
53. Advaya-(Tdraka); (27)
54. (R&ma)-Rahasya, 55. Rimatapana, 56. Visudeva, 57. Mud-
gala, 58. Yandilya, 59. Paingala, 6o. Bikshu(ka), 61. Maha, 62, Sari-
raka, 63. (Yoga)-Sikha ; (28)
64. Turyatita, 65. Sanydsa, 66. (Paramahamsa)-Parivrdjaka,
67. Akshamalika, 63. Avyakta-(Nrisimha), 69. Ekdkshara, 70. (Anna)-
Pirna, 71. Sfirya, 72. Akshi-(ka), 73. Adhyatma, 74. Kundika-
(khya) ; (29)
75, SAvitri, 76. Atma, 77. Pés’upata, 78. Parabrahma, 79-
Avadhfitaka, 80, Tripuritapana, 81. Devi, 82. Tripura, 8z.
Katha, 84. Bhdvana ; (30)
85. (Rudra)-Hridaya, 86. (Yoga)-Kundali, 87. Bhasma-(Jébala),

88. Rudraksha, 8g. Gana-(pati), 9o. Dars’ana, 91. T4rasira, gz.
Mahavikya, 93. Panchabrahma, g94. (Prina)-Agnihotra; (31)
05. Gopalatipini, 96. Krishna, 97. VYajnavalkya, 98. Vari-
haka, gg. S'Atyayana, 100. Hayagriva, 101. Dattitreya, 102. Giruda;
(32)

103. Kali-(santaratfai, 104. Jabdla, 105. Saubhagya-(Lakshmi),
106. (Saraswati)-Rahasya, 107. (Bahv) Richa, and 108. Muktika ;
Thus (I have enumerated) the One Hundred and Eight
(Upanishads) that destroy the three states of existence. (33)
Here, the one Upanishad Méandiikya* alone is enough to sectire,

by degrees, the Kaivalyamukti. Failing to secure it thereby, study
the Ten Upanishads. (34)
Thereby obtaining an indirect knowledge of Me, thou shalt
reach the abode of Brahma and from there the supreme Vaikuntha
wherefrom thou shalt be completely freed along with me. (35)

# MAndbkya gives hints on Atmopisana or meditation on the SELF. The
Monosyllable Om is said to be made up of a + u + m + ardhamétra. The
Jivatnoia or the human soul should meditate upon this Pranava and thereby per-
ceive the Pratyagitma or divine SELF within, Then he should identify himself
with IT which stands in the same relation tothe Universal SELF as the spark is to
the fire. If he fail to realise this by the study of Méandfikya, he is asked to apply
himself to the study of the Ten Upanishads for Parokshajniina or indirect cogni-

tion.
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If thou desirest Jivanmukti (liberation while in life) on account
of thy dread for the agonies, etc., felt during the dissolution of
this body, thou shalt then study the Thirty-two* Upanishads forthe
sake of direct cognition of the SELF. (36)

If, even as a Jivanmukta, thou shouldst desire for Videhamulkti
(liberation from the trammels of bodily existence while in the
body) one account of the effects, whether real or apparent, of
Prirabdha Karma, thou shalt then study the Hundred and Eightt
Upanishads. (37)

Although this body apparently exists, yet when the effect of
Prirabdha ceases, Videha Xaivalya is attained. There 1s mno
doubt about it. (38)

Because of the one thousand one hundred and eighty Upani-
shads, the Hundred and Eight are more important than even the
Ten or the Thirty-two ; (39)

And because, by bestowing on men wisdom and dispassion,
they destroy the three kinds of VAsanas (mental impressions),
they should be studied with their respective Santis (peace
chantings) at the beginning and end of each of them. (40)

To the twice-born men who are already initiated into the
Vedas, Vidyas and Vows, and who study the Hundred and Eight
after having received them direct from the mouth of the
teacher; (41)

To such, the spiritual knowledge, of its own accord, shines
forth like the Sun and they, no doubt, become (virtually) bodiless
even though they are (apparently) possessed of bodies. (42)

To him who solicits a boon, may be given country or wealth
to his heart’s content, but tc everyome cannot be taught this

Hundred and Eight. (43)

# Upanishads numbers 11 Lo 32 (vide verses z4 and 23 supra) are technically
known as “the Thirty-two,” Nos. 1 to 10 (vide verse 23) bemng likewise known
as “the Ten.”

+. Upanishads numbers 33 Lo 108 (vide verses 26 to 33 supra) are technically
known as “the Hundred and Eight.”

By studying the Zen Upanishads one attains Kramamukti (Silokya
and the rest). By studying the Tkiriy-two Upaniskads, one attains Jivenmuki
and by studying the Hundred and Eight, one attains Videhamukti,

"

o
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To an athiest, an ungrateful one, one who is bent upon evil
doings, also to one who has no devotion for Me, and to him who
is led away by pitfalls in his studies of Sastras ; (44)

And toone who is devoid of devotion to his teacher, this
(Hundred and Eight) should never be taught. But, O, Son of Marut !
to the devoted disciple and to the dutiful son, (45)

And to one who is My devotee, one who is endued with good
qualities, who is born of good parents and who has a good intellect,
must, after due examination, -be taught the Hundred and Eight
(Upanishads). 46)

He who studies or teaches and he who hears or recites (the
Hundred and Fight), no doubt reaclies Me when the body due to
Prarabdha falls. (47)

O, Son of Pavana! what is taught by Melo thee who art my dis-
ciple, destroys all classes of sins, Dy merely hearing (it) once (48)

Those who study kunowingly or unkunowingly this secret
science of One Hundred and Kight Upanishads promulgated by
Me are liberated from the bonuds of Samsira, (49)

The Spiritual Science approached the Bralmana and said to
him: “Guard me, I am thy treasure. Do not make me over to
one who is envious or crooked-minded, nor to a rogue. So guard-
ed my virtueendures.” (50)

The teacher should impart this science of devotion to the
SELF, given out by Vishnu, to him who is versed in the Vedas, who

is diligent, and intelligent, and who keeps up the vow of
Brahmacharya, after duly testing him. (51)

Thus in the glorious Upanishad of RA'MA Grra, the
secret meaning of the Vedas, embodied in the sccond

Pdda of the Updsana Kanda of Tatvasarayana, reads the
second chapter entitled :

The Consideration of the Essence of Scriptural Authorities.
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Hantimin said :

Lord I O, Consort of Janaki !I* the doctrine, verily, of Advaitins

s isthat because Jiva had no origiu, it is impossible that it can

be an effect. (1)
If it had origin 1t must also have dissolution. If it be dis-
solved it cannot attain the state of being Brahman, Then (in that
case) the displeasure of the S'rutis that declare unity, is inevitably
incurred. (2)
In case duality is established there will always be fear on the
path of transmigratory life and death. Besides this, even the well-
known fearlessness (on account of their having become one with
Brahman) of Janaka and others will be set at naught. (3)
Yajnavalkya + and other 4chiryds are well-known Advaita-
Brahma-Vadins (7. ¢, those who uphold the doctrine of absolute
identity). Not even the slightest idea of anything being separate
from It, is found in this (Advaita) S'astra. @)
O, Illustrious one ! O, Ocean of kindness ! there is none else in
this world who is competent to tell nie whether this (what is stated
in the foregoing four verses) is correct or incorrect. (5)

S'r1 Rina said :
That which admits the union of Jiva and Brahman, even though
they are the effect and the cause, is what is known as the doctrine

of the Advaitins and this (their very doctrine) itself presupposes
the origin of Jiva. 6)

# Janaka, the royal sage known also as Videha (7. e, bodiless) on account
of his having attained complete emancipation in that life, was the foster-father of
Sitd. Hence she is called Janaki. Rimais addressed as the “ consort of Jiniki,”
for the reason that Hanfimin evidently doubted that Rima's doctrine was oppos-
ed to that of Janaka, one of the highest authorities in spiritnal science.

+ Yijnavalkya was the teacher of Janaka. Brahadiranyaka Upanishad con«
taing many of his teachings,
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If the origin of Jiva is not admitted its dissolution also hecomes
impossible. If there be no dissolution, duality must ever prevail.
Theun, in that case too, the displeasure of the S'rutis that declare
unity, must certainly be incurred. )

Jiva is of a two-fold nature, its dissolution too is two-fold, hear
(from Me) how the two-fold Jiva is dissolved. This Jiva (& e, the
lower-self) who is directly denoted by the word ‘thou’ (in the
phrase, ¢ That thou art”)* is subject to transmigratory life, and has
bodies. (3)

The dissolution of this Jiva (lower-self) who is born of ignor-
ance and who is to the internal modifications as heat is to the heated
iron hall, is brought ahout just in the same manner as that of other
productions (vikritis). 1 (9)

The other (Jiva) who is indirectly denoted by the word *thou’
(in  That thou art’) is devoid of transmigratory life, is the witness
of the lower-self, the conscious entityin man, the Kiitastha known
as Pratyagitman (the spiritual Monad) and who is the type of
ParamAtman. (10)

He (that Pratyagitman or Higher-self) who comes out of Brah-
ma vidya (the Universal Super-Consciousness) like the spark from
the fire, is destroyed by merging him into that Brahman, the
Absolute concentrated Intelligence, the First Principle or His (Pra-
tyagitman’s) matrix, so to speak. (r1)

That from which the Bhiitas} (denoting either the undifferentia-
ted elements or the Jivas) have their being, That by which they are

* The word ‘ thow’ in the phrase * That thou art” (or Tat-tvam-asi, whichis
one of the Mahdvikyds) by which identity is taught by the spiritual teacher,
refers to the two-fold individual self, wiz, the lower-self and the Highev-self
respectively known as Jivitman and Pratyagitman. The reference here is to the
lower-self and not to the Higher-self, The word ¢ That’ in this phrase, likewise,
refers to the Universal Self whichis also two-fold, viz., Vivara and Paramétman,
Just as Jiva isthe ind7vidual lower-self, so is I'§vara said to be the wniversal
lower.self, :

& Prakriti is the matter of which every substance is primarily or secondarily
composed, or it is the productive principle of a secondary substance or production.
This subsequent production is termed Vikriti, which is merely a modification of a
state of being, a new development or form of something previously extant.

I In the Dakshindmilrti-Vritti, a gloss on the Brahma Sttras, we find that the
second and the third Sftras are thus interpreted in one verse :—

By }mowing that First Cause—which is devoid of attributes, from whence is
the origin, etc., of this Jiva who is the cause of the Kalpaka tree that produces
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supported, That unto which they return, verily that Absolute Brah-
man alone should be known by those who desire liberation. (x2)
To what does the word ¢ Bhiitas’ (mentioned in the last verse)
refer? Does it refer to the Jivas orto the undifferentiated ele-
ments such as Ether, etc., or to the worlds produced from the
differentiated elements? It does not refer to the last (of these three)
because in this (Nirguna Brahman) is found only negative attri-
butes. (13)
The source of all Jivas is Nirguna Brahman and not any other.
It is also the source of the undifferentiated elements but it is never
the source of Jagat or Universe. (19)
He whois known as the cause of the Universe and who is called
(I's’a) the Lord, that Saguna Brahman fs, verily, the instrumental
cause of the Universe and the differentiated elements. (15)
The material cause (of the Universe and the gross elements)
is May4 consisting of the sentient and the non-sentient. ‘Therefore
the consideration of the effect, the cause, and the Lord, of the Uni-
verse is of no use here (in this science of A’tman). (16)
The summum bonum is attained by contemplating upon Jiva
and Brahman in the light of the science of Self (or AdhyAtma $'4s-
tra) coupled with the strength of the benevolent teacher’s kind-
ness. (17)
The instrumental cause of Jiva (the lower-self) who becomes an
effect, is Nirguna Brahman and the material cause whereby this
Jivais clothed in a dense material garb which shuts him out of
Light, is AvidyA. (18)
this Universe aud 1ts Lord, and which is also the source of Siistia (v.e., Rik, etc,)—
is one freed from the fear of transmigratory life, without delay,
Appaya Dikshita in his commentary on this verse says :—
That Brahman which has no other distinguishing marks except such negative

attributes as Existence, Intelligence,and Bliss, as opposed to Non-existence. Non-
intelligence, and Non-bliss, is the source from which Jivas come out like sparks
from fire.

This Jiva by his Avidya, creates the Kalpaka tree of Jagat and I’ §vara_-the
effect and the cause—because he is possessed of creative and other functions,

[Vote: Tsvara, according to this system of Veddnta, is only a very highly
advanced Jiva limited by Miyd. Jiva whois said to create Jagat and I%vara,
cannot be the ordinary Jiva or the lower-self which is limited by Avidyd. Pra-
tydgéitman or the Higher Self being born of Brahma-Vidy4 or the Universal Super-

onsciousness must be the cause of such creation ; Jiva or the lower-self, being

a reflection of Pratyagitman.]
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By meditating in this life, for the purpose of purifying the mind-
stuff, upon the consort of Uma, who is the Lord of all the worlds, who
is Omuiscient and who i3 limited by MAy4, one reaches, afterwards,
the source of all Jivas (/.c., the Nirguna Brakman). (19)

The Source of all beings is of Its own mnature capable of being
known and then meditated upon. Those who desire for Kaivalya-
moksha must, therefore, first know It. (20)

And then by always intently meditating, without any idea of
difference, upon that Nirguna Brahman which is ever full, they (/.¢.,
those who aspire for Kaivalya) certainly attain what they have
desired. (21)

Oune wlo aspires to rise to sclf-devotion should think on the
lines of thought suggested by A'rambha-vida.* Whereas, he who
practises Self-devotion should intently reflect on the lines of thought
suggested by Parindma-vada.t (22)

Verily, in the case of one who has well advanced (in abstract
meditalion), the Vivarta-vida] as a matter of fact, becomes appli-

#*The Xrambha vida is the theory of Nayydyikas, Vaideshikas and Mimim-
sakas, according to which an effect which was not, is produced through the activity
of the causes which are. For example: The cffect or Kirya, pot, had no ante-
cedent existence before the potter and other causes produced it,

The student should first contemplate and grasp the cause as existing apart
from its effects ; He would then constantly sce by inseparable relation, the
cause in the effect.

4+ Parmima-vida or the theory of evolution is followed by the Sinkhyis, the
Pitanjalis aud some of the Iollowers of the Paurdnic and Téntric schools of
Veddnta., According to it, just as a tree existed potentially in a seed before the
cause thal brougnt the tree into existence came into operation, the effected Uni-
verse existed before as real though in a subtle invisible form and was rendered
manifest through the activity of a cause.

Having contemplated the cause as reflected in the effect, Lthe cffect must be
entirely dismissed (from the mind), When this is done, the cause will cease to be
such, and what will remain will be the Ever-cxistent, Ever.conscious, All-per-
vading indescribable Biahman,

A man becomes that on which he resolutely and persistently thinks, This
we infgr from the oidinary illustration of the beetle and the insect, explained
later on.

¥ The Vivarta.vidda or the theory of transcendental illusion is that adopted
by certain schools of Vedantins. The Advaita Vedintins who are otherwise
known as the Miydvidins maintain that the self-luminous and perfectly blissful
Brahman which is one only without a second, by mistake, through its own power
of Miyid, appears as the whole world, They teach non-distinction or identity
of cause and effect,
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cable in his case. But he who merely prattles with it, undergoes
self-degradation. Such a one (ultimately) kills his SELF. (23)

The Vivarta-vAda which draws its illustrations from such ex-
amples as “the serpent in a rope,” “the thief in a pillar,” “ the son
of a barren woman,” etc., is not at all suitable to the aspirant who
desires to get himself freed from Samsira. (24)

But this excellent Parindma-vAda which mainly draws its illus-
trations from such examples as “ the beetle and the insect,”* * the
curd and the milk,” ¢the pot and the earth,” etc., is certainly most
acceptable to him. (25)

By constantly meditating, in seclusion, upon the identity of the
SELF and the Brahman, and by remaining with the mere conscious-
ness of having united the SELF with the Brahman, one becomes no
doubt free. {26)

Jnéna (knowledge) is said to be of two kinds (Svarfipa),
external or objective and (Vritti) internal or subjective. Of the
two, the first relates to the True, Infinite, and Blissful Nirguna
Brahman. (27)

And the other (the subjective knowledge) relates to the undi-
vided spiritual essence of A'tman, called the Pure-existence. This
(latter) knowledge is subdivided into iwo, v7z., the Paroksha (indirect)
and Aparoksha (direct). (28)

By the first (indirect knowledge), liberation comes in due course
at the time of the dissolution of the world of Brahmi (the Creator).
By the second (direct cognition), Kaivalya is here attained when
Prarabdhais exhausted. (29)

* The following is found in Webster’s Dictionary in connection with his
definition of an insect: “Insects leave the egg as caterpillars or grubs. which are
called Zarwes. The higher insects undergo a metamorphosis in which the larve
incloses itself in a cocoon or shell and is then called the ckzysalis or pupa. After
remaining torpid in this shell for a time, it breaks forth as the perfect winged in-
sect or imago.”

Alimost the same idea is conveyed by the example of “the beetle and the
insect,” of which, according to tradition, the following is the illustration: The
beetle takes hold of an insect and when it is alive puts it into a hole of clay
specially prepared, and blocks up the opening. The insect thinks in its dark
prison, of the beetle, and beetle alone, and remains there till the beetle, returning
at its proper time, removes the clay and with a sting awakens the inseet which
immediately flies out another beetle incarnate.
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And verily, Jivanmukti too is attained even in this life. Hence
thou (Hanfimdn) shalt always reflect upon Brahman, afler having
got yourself entirely rid of Kdma (desire), etc. (30)

That which is termed Nirguna Brahman is of two kinds. The
one called Salakshana having negative attributes is, indeed, capable
of being meditated upon, and the other called Alakshana having no
attributes is beyond meditation (7.c., incapable of heing meditated
upon). (31)

And the first (of the two mentioned in the last verse), on ac-
count of its three pddas known as existence, etc., is said to be of
three tinds. Ience It is (termed) the Eternal and Immortal Three-
footed Brahman, having only Svagata-bheda¥® (z.e.. the differences in

its own parts). (32)
The wise man who, having scated himself in some posture, con-
centrates his Buddhi there (in that immortal Triad or Tripdd Brah-
man), obtains union with It without the slightest difference. (33)
The differences, known as Sajitiyat and Vijatiya}l which exist
in the case of Jivas as well as Jagat, do .not exist in the case of
Supreme Brahman of Triple nature. (34)
If there be no Svagata-bheda or the difference in its parts, the
subject (Brahman) becomes incapable of being meditated upon.
Surely, without meditation, Moksha can never be obtained by Jivas
who are subject to Samsdra, (35)
In this state of hondage, there is difference between Jivitman
and Paramitman, . liberated state there is non-difference and
in the state transc:nxmsha, there is no difference at all. (36)
Moksha is attained by meditating upou Nirguna Braliman, on
account of its having negative attributes (Existence, Intelligence,
and Bliss) which are antagomistic to bondage (made up of Non-
existence, Non-intelligence, and Nou-bliss). But S'ruti says that
# The differences existing between the stem, the branches, the leaves, the
flowers, the fruits, etc., of one and the same tree, is known as Svagata-bheda,

+ Although there is no difference among Jivas when consicered as be-
longing to the.same species, yet there is much difference when they are consider-
ed as men dnd women, This example illustrates Sajitiya-blieda.

T In the case of Jagat or Universe, there will be difference between any

two things, Take for example, a granite stone and a tree ; these two are unlike
in every respect, This difference is known as Vijitiya-bheda,
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there is no such remedial or antagonistic attributes in the Attribute-
less One called the Nirgunitita. 37

The Brahmanas who have reached the other shore of S'rutis, say
that men whose (Chitta) mind-stuff is drowned in that ocean of
Undivided Blissful Essence will attain Videha Mukti. (38)

He is called Videha (bodiless) who has succeeded in Samadhi
Yoga ; who has got rid of the impressions relating to matters world-
1y, etc., from his mind ; who is actionless ; and who is free from men-
tal modifications of any kind. (39)

There are six kinds of Samadhis (abstract meditations) leading
to trance, such as Dris’yanuviddha and (five) others. The wise
man ought to realise by conceuntrated meditation, all of them one
after the other, just like a leech which takes firm hold of one blade
of grass before it leaves its hold on the one behind it. (40)

Those sinful men who are devoid of Samidhis, who are
boastful of their knowledge of Vedanta texts, and who are ever bent
upon doing what they like, (such men) go to the infernal regions.

(41)

How can a man who has not killed his mind, get himself {reed
from Samsira, and how can he kill his mind (while he is) in this
world, if he is devoid of Samadhis ? (42)

He who views Samadhi in the light of an injunction and con-
siders it similar to Karma, will never be freed from Samsira even
after millions of Kalpas. (43)

Rules of injunction, etc., are said to be equally applicable to both
Jnina and Yoga. If so how is it that Jndna alone does not come
under an injunction ? (44)

The first requisite for Moksha is the knowledge derived ifrom
Vedanta passages, and the last requisite is Yoga ; therefore, apply
thyself to the practice of Yoga. (45)

And VYoga is said to be of two kinds known as Sabheda (admit
ting of difference) and Abheda (admitting of no difference). Again
the first is said to be of several kinds known as Hatha Yoga, Rija
Yoga, etc. (46)

Abheda Yoga, the one now under consideration, is of one kind
only, Itaims at the identity of Jiva and Brahman, its distinguish-

4
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ing feature heing Samidhi which isthe chief requisite for Mok-
sha. (47)

And because the scripture itself insists upon the joining of this
(Z.e., the individual SeL¥) with That (7.c. the Universal Srri1?), he who
is devoid of Yoga does not attain Moksha by Jnana alone. (48)

The wise man who is endowed with Vairdgya, and who is ever
given up to the practice of Yoga, does not, at any time, fear for any
miseries other than those of Samsdra, difficult of being got over. (49)

The Jnini who, by practising this best Yoga, has got himself
freed from all impurities, attains the highest happiness, he being
freed from M4y4 and its binding effects. (50)

The great Yogin who has realised the identity of the Srrit and the
Brahman whose movementis are regulated by his well-hroken
Tundriyas (organs) and who is free from the agitations of his mind-
stuff, attains immediate liberation, (s1)

The Yoga which is now stated (by Me) and which is finally
established by authoritative Vedantic intrepretations, is, by the wise,
termed the highest Upésana. (52)

The S'ruti says * meditate upon that c¢ternal Peace (Brahman)
which is the Source, &ec., (of Jivas)” and intense medilation on the
idea of non-difference, all the more strengthens the identity (of Srrw
and Brahman). (53)

Fven though one is proficient in all §'4stras, if he he devoid of
Upésana, he will never he able to overcome the confusions of his
mind-stuff, (54)

If Saguna Braliman (having different forms and various attri-
butes) be meditated upon with desire or motive, it secures all kinds of
enjoyments for men. But when the same is meditated upon with
no desire whatever, it purifies the mind. Such is the settled meaning
of the S'4stras, (55)

And the Upasana (meditation) of the individual Higher-self (7.c.,
the Pratyagédtman) who is devoid of attributes and who is of very
small size equal to a hair’s end, the thumb, or the sharp end of
(wild) paddy grain, will also purify the mind. & (50)

But meditating upon the Universal Sat-Chit-Ananda-Nirguna-
Brahman is the highest of all. This UpAsana which consists of
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meditation upon the identity conveyed in the phrase “ I am Brah-
man,” becomes the cause of immediate liberation. (57)

By rightly understanding the meanings of the Mahavakyas one
will be confirmed in his conviction that every other thing is unreal.
After being thus confirmed iu his counvictions, let him meditate
always upon That alone for his liberation. (58)

If without UpAdsana any one will attain liberation by mere Jnana
alone, then, verily, without the bride, will the marriage, of the bride-
groom, take place. (59)

That by which the lower-self, on account of its identity, is
seated near, or brought into close proximity with, the Higher-self, is
called Updsana (Upa=near, and dsana=seat) which kills all human
afflictions. (60}

The highest and undecaying happiness is attained by all, only
by applying themselves to that meditation which, through nou-
difference or perfect identity brings to the devotee, full super-con-
sciousness. (61)

How can men who whirl round this Samsira, on account of their
mistaking this body for the SkLF, get themselves freed from such
whirling, without that Upasana which teaches the identity of the
Srrr and Brahman. (62)

He aloune becomes a Brahmavid or knower of Brahman who has,
by constant communion, obtained that Spiritual knowledge or full
Super-consciotisness (mentioned in verse No. 61, supra)called Samvit,
which alone is the independent witness of Jiva and I's'a. (63)

Samvit alone is Parddakti or the Supreme and Universal Super-
conscioustiess and that alone is Nirguna Brahman. The one above it
(termed Nirgunitita) cannot be comprehended by word or mind. (64)

That (Nirgunitita) is devoid of attributes, indescribable, devoid
of forms, and can only be named. The teacher cannot be question-
ed regarding That (Nirgunatita) and the S'ruti says, “ Don’t question
any more than That (Nirguna).” (65)

Thus in the glorious Upanishad of Ra’MA GI'TA, the

secret meaning of the Vedas, embodied in the second

Pide of the UpAsana Kanda of Tatvasardyana, reads the
. ¢ third Chapter, entitled :

The Consideration of Jnana Yoga.
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Hantiman said :

O, Chief of the Raghu race | How can any question regarding
the established Truth®* be prohibited, when, by a knowledge of
it, Jivanmukti accrues to men ? (1)

S’rl Rama said :

That which is the subject of enquiry, ete,, is the True, Blissful
Paramitman| who is ever full, whose attribute is kuowledge and
who is realised only by direct cognition. (2)

That supreme being whicli can be reached by speech and mind
that are pure, know that as the middle Brahman (and not the Nir-
gundtita whicl is beyond speech and mind). The S'ruti also says
‘“Tell that (Nirguna) to me.” 3)

Because It is capable of heing taught (derived) and is even pos-
sessed of form (which form is no other than supreme effulgence), It
can be known and meditated upon, The $'ruti speaks of this Brah-
man alone. )

Because the expression (Zc., the scriptural passage beginning
with) ““ Having then reached” speaks of the attainment of the form-
less (Brahman) it should not be doubted therefrom that the posses-
sion of form (mentioned in the last verse) is unimportant. (s)

That Itis the origin, etc., of Jivas, that It is also the source of
S'éstras (Vedas) and that It is the subject of discussion of the con-
nected S'rutis (these characteristics), are (to be found ouly) in THx-
THING-IN-ITSELF which is chiefly desired to he known. 6)

It is very difficult to find these characteristics in thie Formless
(Brahman)—they do not at all exist there. Hemnce it is that the

* Here Hanlman refers to the Nirgunitita Brahman regarding which it was
said, in the last verse of the last chapter, that no question should be asked.

+ 8l Rima says that the first (Z.¢., the Nirgunatita Brahman) is not the sub.
ject of our enquiry and that the middle one (Z.e., the Nirguna Brahman) alone is

the subject of such enquiry, The third (i.¢., the Saguna Brabmanis not consider
ed in this Science of SELF for the only reasou that It cangot direclly secure mukli,
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author of the (Vedanta) Shitras lias considered Its form or essential
properties (Existence, Intelligence, and Bliss). @)

It is well known that Intelligence, Bliss and other characteris-
tics which are opposed to those of Maya (non-eternal) and Avidya
(non-intelligent), belong to the Nirvis'esha (i.¢,, Brahman having
negative attributes). (8)

It never loses Its characteristic negative attributes, even though
non-existence is discarded. Anyhow, such (characteristics of the
non-existent) as are said to have originated therefrom, adhere to It
like the pollen of flowers. ©)

Though the non-existent is never separate from the Existent, is
not the Yixistent different from the non-existent ? The ability to dis-
card the non-existent belongs to the Existent alone and to none
else. (10)

O, wise one ! By the argument now under consideration regard-
ing this dual nature, etc., let it not be supposed that the well-known
Advaita doctrine is set aside, ‘This does not affect it. (11)

By this, the doctrine of Advaita is affected only apparently, but
not otherwise. And where particular mention is made of duality, it
(the Advaita) is as much affected by it as the Sun is by the fire-
fly. (12)

As thal Advaita-Brahma-Vaida (i.c., the doctrine of absolute
Monism), which was propounded by the older school of Advaitins,®

* SAnkardchirya was an exponent of this older school of Advaita., That it is
only the prima facte view can be proved by several passages from "Tatvasiriyana.
It should not be argued that the Advaitla propounded in this Rima Gitd which
is one of the three Prasthinas of the Anubhavidvaita system,is later than the
Sankara school. The only possible inference that can be drawn from the
teachings of this system which makes no mention of S'anharichdrya, is that
there was an older school of Advaita long before the time of Vasishtha and Rima,
which was set down by them as Plrva-paksha or the prima facie view and that,
contemporaneously with it, there was in existence this siddhinta paksha other-
wise known as the Anubhavidvaita system. Both the systems are, no doubt, as
old as the SELF. The former or the theoretical side of Advaita is the prima facie
view, while the latter or the practical side of it is the conclusive proof of the truth
establisbed by the former. Time called forth a S'Ankardchirya who appeared on
the scene to give out publicly the teachings of the theoretical school, Then time
was not ripe for giving out these advanced teachings so publicly. When the pro-
per time came, the Theosophical Society appeared on the stage to give out por.
tions of the Siddhanta-paksha to the public. Hindu ‘Theosophists will, therefore,
profit much by reading and digesting the three volumes of Tatvasfiriyana,
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merely imparls an indirect or theoretical knowledge, it should be
considered as Plirva-paksha or the prima facic view. (13
This doctrine which maintains two kinds of Brahman is well
discussed (and supported) by the S'rutis. As this leads to practical
“knowledge or direct cognition, it becomes the Siddh4nta-paksha or
final conclusion (f.¢., the conclusive proof of the established
Truth). (14)
A clear knowledge of the identity of Brahman and the (individ-
ual) SELr remtoves the false knowledge of erroneously attributing
the qualities of the SELF to the body. He who does not think of his
hody as “I” hecomes a Jivanmulkia. (5
He who does not firmly believe cither in the existence or the
nou-existence of the Universe® and he who has the knowledge ol
the mediator (Z.¢., the spiritual essence unconnected with hodily
wants or passions), such a man becomes a Jivanmukta, (16)
He who has personal experience of the Sirt during his abstract
meditation and he who, after coming out of that meditation, carries
with him (until he goes again into such meditation) the knowledge

of such experience, such a man hecomes a Jivanmukta, (17)
He who cstablishes himsell above Sakshi-vrittit and helow
Akhandaikarasa-sthiti, | becomes a Jivanmukta. (18)

He who has in his mind the Akhandakira-vrittiy which is full

bt

# The older Advaitins hold that this Universe is false. The Anubhavidvai-
lins hold that il is neither false nor true.  When one is under bondage it is true
and when he is relieved it is false. It s, in other words, truc for a samsirin and
false for a Mukta.

+ Stkshi-vritti is the resull of the second Samddhi known as Nabdinuviddha,
It is the meditation on the subjective Xtman as the witness ofall.  The idea that
the SeLr is the witness and not the doer is experienced in this Samadhi,

1 Akhandaikarasassthiti is the result of the fourth Samidhi known as Nissan.
kalpa, where all thoughts vanish. The enjoyment of the one cternal pleasure
arising from the experience of the Universal SELF is the outcome of this Samadhi,

§ Akhandikara-vritti is the result of the third Samfdhi called Nirvikalpa
where the one, unique, and Satchidinanda Brahman is meditated upon as the only
reality in this Universe,

The three Samidhis (ie., Sabdinuviddha, Nirvikalpa, Nissankalpa) can
be better illustrated by taking the example of the iwo pieces of Arani-wood
used in kindling the sacred fire by attrition. When Arani is churned, smoke’
fire, and flame are produced. The “results of the aforesaid three Samédhis can
I\cspe_chvcly be compared (o the above three results produced by the churning of

rani,
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of intelligence, becomes a JivAinmukta. FEven though he may be
possessed of the mind stuff he will be virtually devoid of it. (19)
He who directs his attention (after having seated himself in the
SELF) to worldly affairs like Karmi,* Bhaktat Vogi and Jnéni, such
a one becomes a Jivanmukta. (20)
The idea that I am the body is (the cause of) hondage. The
jdea that I am always Brahman is (the cause of) emancipation.
Therefore the wise man should consider himself as Brahman,  (21)
How could fear approach him who, with his best intellect, con-

stantly feels “ I am Brahman ?” The S'ruti everywhere says that he
is fearless. (22)

To him who thinks that his body is the SELF, there is fear every-
where. Therefore one should, with all his efforts, reject the idea
that his body is the SELF. (23

Just as crystal asstimes red colour when brought into contact
with a China-rose even so does A’tman hecome non-intelligent when
it comes into contact with the three (Gunas) qualities, etc. (24)

Just as non-intelligence is the result of imposing upon the
SELY the attributes of the not-self, even so is non-intelligence the
result of imposing upon the not-self, the attributes of the SELF. (25)

Just as there is heat in the fire, even so there is Chit (7.e., In-

telligence or Light) in the Supreme SELF. By a knowledge of the
oneness of Chit is immediate Kaivalya altained. (26)

In Samadhi, or absiract meditation, there are different grades of spiritual pro-
gress. Some Upanishads speak of Savikalpa and Nirvikalpa, Savikalpa is said
t~ be of two kinds, v/z., Drisydnaviddha and S'abdidnuviddha. These two together
with Nirvikalpa make up three grades of abstract meditation. By dividing each
of these threc into the internal and external we get six grades of Samidhis.
According to some books the external Nirvikalpa is the highest.

But 8'1i Rdma gives in ch. VIII. a better classification, according to which
there are three Samidhis above Nirvikalpa (see footnote under verse 30, chapter L.).
When one realises the first three SamAadhis, he becomes a Jivanmukta and when
he realises the last three (i.c., Nissankalpa, Nivvrittika, and Nirvisana Samidhis)
lL.e becomes a Videhamukta. Reasons for desiring to attain Jivanmukti and Vide-
hamukti are to be found in verses 36 and 37 of chapter II. There are three obsta-
cles to each of these Muktis. Therefore, six grades of Samddhis arc neccssaiy
for overcoming the six kinds of obstacles and for atiaining the six grades of
spiritual progress. The sixth grade leads to Nirvina.

* Karmi : he who works for liberation by performing those karmas thal are
recommended by the Vedas.

+ Bhalkta : he who works for liberation through devoiion,



[

rA'MA ey,

U

“ I amthe undivided One, I am cternal, I am ever full and non-
dual,” whosoever reflects thus will become a Jivanmukta. (27)
If he does not practise Samidhi, he will, besides bitterly ex-
periencing miseries, be compelled to look upon the Universe as
real until the body due to his PrArabdha falls (dead). (28)
Even after fully destroying the idea of the real existence of this
Universe, the idea of its apparent existence will continue to remain
on account of Prirabdha. (29)
On account of the apparent existence of the body, etc., which
will appear to him like a burnt cloth,* he will have to undergo slight
temporary miseries, but he will never be born again. 30)
When all the Sanchital and A’gdmi Karmas] leave their hold on
the Jivanmukta, Prarabdha§ alone is wakeful in order to produce its
effects on him. (31)
Even though he may experience the pleasures and pains
produced by Priarabdha, Le is, at all times, free hecause his Kai-
valya is not thereby hindered. (32)

There is no inconsistency in saying that he is Mukta (free) who
does not identify himself with the transformations of his body, etc.,
and who is devoid of any changes in his self-consciousness. (33)

How can he be subjected to bondage who does not identify
himself with semen, blood, marrow, bone, hair, vein, nail, etc.,
(that make up his gross body). (3

How can that learned man be subjected to bondage who does
not identify himself with the Karmendriyas or the powers of the
organs of action such as speech, handling, locomotion, excretion and
secretion. (35)

How can he be subjected to bondage, who knows that he is not
any of the vital ethers or currents known as Prina (the upper),

* Even though a cloth fully spread on glowing hrc is burnt, it can be seen,
beforeit is converted into ashes, like an ordinary cloth with its length and breadth
and warp and woof.

4 Sanchita is the store of past Karmas. When any part of it begins 15 take
effect, it becomes Prirabdha.
T Agimi Karmasare those that are done during one Pidrabdha life.

§ Prirabdha : That Karma which has borue fruit and by the effect of which
one gets an embodied existence.
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Apana (the lower), Vyina (the distributing), Udana (the projecting)
and Saména (the equilibrating). (36)
How can he be subjected to bondage who knows that he is not
any of the Upa-prinas or the sub-vital currents known as Nagi*
Kfirma, Krikara, Devadatta and Dhananjaya. (37
How can he be subjected to bondage who knows that he is not
any of the Jnénendriyas, 7.¢, the powers of hearing, touching, seeing,
tasting and smelling. . (3%
How can he be subjected Lo bondage to whom each of the four
internal instruments of perception, zZz., Manast, Buddhi, Ahankara
and Chitta appears as not-Self. (39)
How can he be subjected to hondage to whom Avyakta,} Mahat,§
etc,, Vikshepa | and A'varana, each and every one of these, appears
as not-Self, (40)
How can he be subjected to bondage, who kunows that Brahman
is other than the three states of comsciousness, the three kinds of
Jivas and the three gunas, (41)
How can bondage be to him who is possessed of that keen in-
telligence whose only function is the uninterrupted discernment of
Paramitman everywhere, even when engaged in worldly affairs. (42)
He alone is the most elevated man in whom the characteristics

* Naga is supposed to be the cause of vomiting, Kiirma, of opening and
closing of the eyes ; Krikara, of sneezing : Devadatta of yawning ; and Dhananjaya,
of the swelling of the body.

+ Manas is the thinking faculty whose function is investigation, Buddhi is
the determinative faculty whose function is judgment, Ahankara is the egotistic
faculty whose function is lower Self-consciousness and Chitta is the retentive
faculty whose function is to store up experiences.

T Avyakta is the primordial invisible element or productive principle. The
primary germ of Nature.

§ Mahat (in sdnkhya philosophy) is ‘the great principle’—the intellect
(=Buddhi, i.e, the second of the twenty.five Tattvas produced from Pradhina
or Mdlaprakriti and itself producing the third principle of Ahankfra, being
thus both a Vikriti and Prakriti ; Buddhi, intellect, is called Mahat to distinguish
it from the Tatva Manas, mind, with which and with Adkankéra it is connected
and to both of which it is superior),

|| Vikshepa is projection. That power of projection which raises up on the
soul enveloped by it the appearance of the external world. The power of Mdya,
the projective power of ignorance.

Avarana is the power of illusion, that which veils the real pature of things

5
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of tranquillity, self-restraint, etc., resulting from his knowledge,
shine forth as if they were born with him. (43)
He alone is the most elevated mau in whom the characteristics
of desire, anger, etc., resulting from ignorance, do not shine, on
account of their seeds having been destroyed. 44
He alone is the most elevated man who is not in the least as-
tonished by the most wonderful effects produced with the aid of such
Siddhis as Anima (or the superhuman power of becoming as small
as an atom), etc. " (45)
He alone is the most elevated man who does not even smile in
the least on seeing’the beautiful creation, etc., due to the wonderful
acts of the supreme Lord of the Universe. 46)
He alone is the most elevated man who does not even in his
dream desire for any of the four kinds of Mulkti known as Silokya,
etc. “47)
O, son of Pavana! None is able to describe the greatness of
Jivanmukta. Such is undoubtedly his greatness thal even
(the thousand-tongued) A'dis’esha cannot describe it. (48)
The attainment of Jivanmukti is very rare in this world. It
overcomes birth, kills all sorrows, and destroys delusion, etc. It
isthe one seed of Self-bliss, and is well-known to all the S'ruti,
Smriti and Purinic texts. (49)
O, son of Pavana! Thou shalt very soon attain the state of
Jivanmukti here (in this world) by firmly fixing thy mind on that
Brahman which is Existence, which is full of Knowledge, which is
devoid of qualities and which ultimately remains after dissolving all
the external and internal modifications. (50)
Thus in the glorious Upanishad of RA'MA GI'TA!, the
secret meaning of the Vedas, embodied in the second
Pdda of the Upasana Kénda of Tatvasiriyana, reads the
fourth Chayter, entitled :

The Consideration of Ji'vanmukti.



CHAPTER V.
Hanfimén said:

O Holy one, Master of all the worlds! O Ocean of knowledge
of Vedic meanings! O 8&'ri Rima, seat of pleasure for all! O
Réighava, fond of devotees | Having drunk enough through my ears,
of the description of Jivanmukta, which streamed forth like nectar
from Thy lotus-like face, I have, no doubt, become satiated.
(1 & 2).
Even then, some doubt has risen in my mind. When the body
which is due to Prirabdha continues to exist, how can Videhamulkti
be attained ? (3)
Videhamukti is attained by Jivanmukta after his death, Dis~
carding this well-known interpretation, Thou hast said otherwise.(4)
If it be contended that he is called a Videhamukta on account of
his being devoid of the idea that the body is the SELF, then, heis
on a par with Jivanmukta, as he has no other distinguishing peculi-
arity. (5)
If it be said that his forgetting the body is the peculiarity that
marks off a Videhamukta, then, it is but pronouncing a eulogium on
him. He has not attained the real state of Videhamukti. ®)
When the body of him who either believes in the illusory
nature of it or who entirely forgets it, dies here, such death
itself, in my opinion, is that (Videhamukti). o)

Sri Rama said :

O Son of Marut! Because he forgets his body, he is a Videha-
mukta even when the body which is the effect jof Prarabdha contin-

ues to exist, t5))
O Hanfimin ! What I have told you is the real secret meaning
of all the Upanishads and it cannot be otherwise. (9)

When the body finally falls down (dead), the Formless One (7.c.,
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the Nirgunitita Brahman) which is far removed from bondage and
emancipation, is then attained without effort.* (10)
He is called a Jivanmukia who has mneutralised the essential
nature of his Saripae Chitta (7. ¢., the mind associated with forms),
and the only function of whose mind is to cognise the undivided
Universal Intelligence in the form of supreme effulgence, on account
of his firm conviction that all other things are illusory. (11)
He is called a Videhamukta who has neutralised the essential
nature of his Arfipa Chitta (7., the mind unassociated with forms),
and who has identified himself with the Akhandaikarasa (Z.e., the
Blissful Natureof the One undivided Universal Essence) on account
of his having forgotten everything else, (12)
To thee who art the most deserving disciple and devotee, and
who considers the supreme Paramitman as the seal of his love,
what! (to such a one) shall I teach the eulogistic passages as true ?
(13)

Thou shalt know that that Mukti which transcends Videha-
mukti, which is attained after the fall of the body, and which is be-
yond speech and mind, is not a state (of consciousness). (14)
He alone is Videhamukta whose Varnisraméchiras + here

slip away from him of their own accord, like the flower that slips
down from the hand of the man who is overtaken by sleep. (15)
He alone is Videhamukta who is not affected by comfort or dis-
comfort when his body is worshipped by good people or when it is
molested by bad people. (16)
That chief among the VYogins is alone Videhamukta whose
behaviour is like that of a child, an insane man, or a ghost (Pis'dcka,)
and who is ever free from all kinds of afflictions. (17)

# Videhamukti is said to be of two kinds, The Gaxna or sccondary, and the
Mukhya or chief. .

The Secondary Videhamukti is attained when the body exists and when he
forgets it through the effect of the three higher Samidhis, wis, the Nissankalpa,
Nirvrittika and Nirvisana.

The chief Videhamukti is attained without any efforl on thal account, when
the Prirabdha body weais out and falls dead. Nirgundtita Brahman which is
beyond mind and speech, is then alone reached by him.

+ Varpds'ramichara: A’chara or conduct pertaining to one’s Varna
or Caste and A4's'rama or order of veligious hife, vis, that of Brahmachérin or stu-
dent, householder, etc.
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He alone is Videhamukta who is devoid of this or that notion,
who is free from egoism, and who has no such idea as that or
thou.* (18)

He alone is Videhamukta, in whose mind there never arises
here at any time, the idea of separateness such as Brihmana,
Kshatriya, Vais'ya, and S'{idra. (19)

That wise man alone is Videhamulkta who like the deaf, the
dumb, the blind, the lame and the eunuch, is devoid of his Indriyas
or the powers of the organs. (20)

He alone is Videhamukta, hefore whom worldly affairs never
shine (because he takes no cognisance of them) and who is entirely
free from such states of consciousness as the waking, etc. (21)

That Plirnitman (or fully developed SELF) is alone Videhamukta
in whom the differences caused by the seer, sight and the seen do
not even rise in the mind. (22}

He alone is Videhamukta of whom the cattle or domestic ani-
mals, birds, and beasts are never afraid and who also, in like man-
ner, is never afraid of them. (23)

Him the senses do not touch who has the form of Akhandai-
karasa, who has Akhandaikarasa for his food and who is seated in
Akhandaikarasa.t (24)

Him the wise worship whose only observance is Akhandaika-
rasa, whose only asylum is Akhandaikarasa and who is drowned in
Akhandaikarasa. (25)

Him the Ved4ntas proclaim whose delight is Akhandaikarasa,
whose attention is always directed to Akhandaikarasa and who is

dissolved in Akhandaikarasa. (26)
He is said to be established in Wisdom, who knows not even
an atom other than Akhandaikarasa even for a moment. (27)

He is said to be established in Wisdom, who is never agitated,
who is extremely solemn like the waveless ocean and who is motion-
less and changeless. (28)

' % That or thou: The word ‘that’ applies to Paramftman and ‘thou’ fo
Pratyagitman. Videhamukta having realised the identity of ¢ that’ and ¢ thou’,
has ne reason to think any more of them.

+-Akhandaikarasa is the one undivided essense of the Universal Spmt or the
Universal Blissful Intelligence.
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He is said to be established in Wisdom, whose condition being
similar to that of ajagara (a huge snake that can hardly move about)
is as unshakable as the mountain Meru, and who is devoid of all
modifications. (29)

He is said to be established in Wisdom in whom the knowledge
that “ I am Videhamukta” is never present and who is bodiless even
though possessed of a body. (30)

Hanfimin said :

O Lord ! My obeisance to Thee, O Chief of the Raghu race!
pardon me, for, the more I hear, the more questions I have to ask. (31)

My greatest doubt lies there where Thou hast said that not even
an atom other than Akhandaikarasa is known (ide, Verse 27). (32)

Because the attainability spoken of by the S'ruti refers to Rasa
(i.e., the Universal Blissful Essence) alone, it follows {rom it that
there should be one who obtains It. When there are such differ-
ences as (the obtained), the one who obtains, etc., how can non-
duality exist ? (33)

Akhandaikarasa (7. ¢., the One Undivided Essence of Bliss) can
only be spoken of in relation to, or as contradistinguished from, the
non-bliss which is divided and dual in its nature. Wheteas the
Absolute (Nirgunitita) Brahman is well-known for Its independence
and neutrality or indifference. (34)

Nirguna is always identified with It (Z ¢., the Nirgunitita) and
is capable of being discussed. It is by such words as Akhandaika-
rasa, etc., that it becomes thus capable of being discussed. (35)

Deducibility, mutability, perfectibility and attainability are
characteristics that are never attributed to Brahman even by the
wise, (36)

Therefore, Videhamukti is of its own accord attained after
death by Jivanmuktia without his efforts. Itis never attained by
SamAadhis. (37)

As even the condition of Jivanmukti which is attained by Sama-
dhis, becomes pfirvapaksha (i.e. the prima facie view) and is finally
rejected, I am of opinion that it is Saguna or qualified. " (38)
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S'ti Rima said :

The increase of doubts here, O wise one ! is beneficial to thee,
because thy conviction shall thereby become perfect and stronger.(39)
Even though thy questions be too many, they shall not rouse
My anger. As declared by S'rutis, V4jnavalkya and others were not
angry when such questions were put to them. (40)
How can non-duality be affected if it is taught that the Blissful
Atman should be realised ? Whoever has seen increase of darkness
when the Sun is young, 7. e, not yet high in the sky ? 41)
Where is to be had a reliever of his own accord without any
desire on the part of some one for relief? Without your desire to
obtain the Advaitic relief, the Advaita (of its own accord) cannot
relieve you. (42)
If indifference and other characteristics can thus be attributed
to Paramitman, It must also be capable of being discussed. It is
likewise attainable by means of scriptural passages. (43)
That, of which it was said, before, that it is beyond mind and
speech, is incapable of being questioned by you, because deducibil-
ity, etc., are not there. (44)
As Nirguna Brahman has (Sat-Chit-A'nanda) form, there is no
contradiction in saying that It can gradually be attained by means
of Samadhis recommended for the two kinds of Muktis (the Jivan-
mukti and Videhamulkti). (45)
It is improper to reject Jivanmukti on the score of its being
Saguna, because it is devoid of the quality of M4y4 and because it
is sought after by Mumutkshiis (i.e., those who desire liberation).

(46
O Maruti, proficient in thinking and reasoning! calmly brood
over My teachings and then positively hold on to them. (47)

The S'rutis speak of Mandavya, Janaka and many others who
have attained Videhamukti., Do not therefore entertain any doubt

regarding this matter. (48)
By continuously meditating upon the Akhandaikarasa-Brah-
man, the mind is very soon destroyed, root and branch. (49)

When the Virlipa manas /7. e., the mind that has no form to
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coguise) with the senses is destroyed, Videhamukti described
above is attained. (50)
Those that have beconie entitled to Jivanmukti have completely
detached themselves from the future effects of Karma. Those that
have become entitled to Videhamukti have completely detached
themselves from the present effects of Karma. (51)
We can only offer our salutations to those holy beings who
dwell in forests and mountain caves, whose minds are dissolved in
that nectar of eternal knowledge, and with whoseflocks of hair birds
build their nests over their heads. (52)
They have no other form (besides the Formless), all their bonds
have burst, and they are firmly established in the enjoyment of
SELF BLIss pertaining to the Universal Consciousness. Verily,
the stay of these most elevated beings amongst us, eved for a
moment, is a very rare thing. (53)
Among a crore of persons there will be one Mumukshu, among
many such Mumukshus there will be one who possesses the know-
ledge of the supreme SELF. Among many persons possessing such
knowledge there will be one Jivanmukta and among many such
Jivanmuktas there will be one Videhamukta. (54)
Even the thousand-faced, the four-faced, the six-faced, or the
five-faced (God)* is unable to know the nature of Videhamukta's
SeLF-Knowledge, which is only known to himself. (55)
Thusin the glorious Upanishad of RA’MA GI'T'A’, the
Secret meaning of the Vedas, embodied in the second
Pdda of the Updsana Kéanda of Tatva Sardyana, reads
the fifth Chapter entitled : \

The Consideration of Videhamukti.

* God of thousand faces is A'di S'ésha.
Do four Do  Brahmi.
Do six Do Subrahimanya.
Do five Do Paramesvara,



CHAPTER YI._
Hanfimin said :

O Chief of the Raghiis! O Ocean of kindness! O Omnis-
cient One! By Thy grace I have properly understood the essence
of all the Vedinta. (1)

Even then, these my Indriyas (7., the powers of the organs),
fall upon the objects of senses like bees that swiftly fall upon the
cheek or temple of an elephant in rut, ()

O Lord ! How shall my mind which is attached to the senses,
be able to attach itself to that which is beyond the senses, is the
thought which burns like fire within me. 3)

If Thou art kind to me (be pleased to) tell me now, how these
Indriyas (i e, the powers of the organs) may be detached from the
objects of senses. )

S'rfl Rama said :

O Son of Marut ! I shall tell thee what is always practised by
great men to bring about this non-attachment, (5)
(1) Annihilation of Vasands or mental impressions, (2) gnosis
or thorough knowledge of SELF, and (3) dissolution of mind, these
three alone, if practised well and simultaneously, will be able to
overcome the (affection that the powers of sense-organs have to-
wards the objects of)) senses. (6)
Ifeach of them is taken separately and practised one after
another, the desired effect is never produced even though such
practice may extend to a very long period, just as no good result is
produced by meditating upon the scattered portions of a mantra
or incantation. )
If thou wilt endeavour to cast off or reject the Visanis, thou
shalt not be able to bring about their annihilation as long as the
mind is not completely neutralised. . (8)
6
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As long as the VAsanis are not curbed, so long will the
mind not beconie quiescent, and until the knowledge of Tatva or
Truth is gained (by experience), how can mental tranquillity be ob-
tained ? (9)

And as long as there is no mental quiescence so long will there
be no knowledge of Tatva, and until the VAsands are annihilated,
how can Tatva be realised ? (10)

As long as Tatva is not realised so long will there be no ex-
tinction of V4sands. And as the knowledge of Tatva, the destruc-
tion of mind, and the annihilation of VAsands are causes which
mutually depend upon each other and are difficult to be conquered
separately. thou shalt, after abandoning the desire for enjoyment,
practise these three simultaneously. (11 & 12)

O Méruti ! He who aspires for Videhamukti must necessarily
realise the aforesaid three sidhanas or means, without which it
can never be attained. (13)

Haniimin said :

O Lord! In the case of Jivanmukta who sees the identity of
Brahman and his SELF, there is the cessation of all miseries and also
the attainment of Bliss, (14

If these mighty material Visands or impressious be found in
him, then he can by no means be said to have attained here the
state of (Jivan) Mukti. (15)

His having become perfect in knowledge and his having attain-
ed the state of non-mamnas (7. e, the neutralised condition of his
mind) are well known. (Whereas the secular (or transmigratory)
nature of the ignorant man in this world is clear enough from his
(active) mental condition. (16)

O Lord ! Whoever is competent to practise simultaneously the
three (aforesaidimeans ? I think that even the practice of one of
them ata time is very rare. (r7)

S'ri Rdma said :
The miseries pertaining to those Karmas which are known by
the name of A’gimi and Sanchita and which are distinct from Pré-
rabdha, have been overcome by Jivanmukta, © (18)
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His experienceof Bliss is, without doubt, fettered by paius, as he
is subject to visible misfortunes (due to Prirabdha), but in the case
of Videhamukta, it is unfettered Bliss that is enjoyed by him. (19)

The Vésanis that pertain to his Prirabdha (Karma) are unlike
the original ones and they, on no account, become obstacles to his
Jivanmukti. (20)

He (Jivanmukta) has, as well, attained the state of complete vis-
ion (wherein he has an accurate perception of the Universal SELF),
but has not (gained by experience) that knowledge of being one
with It, His Sarfipa-Manas has been destroyed, but he has not
attained the state of non-manas by destroying his Arfipa-Manas. (21)

Although you are the son of one who is ever in motion, as you
are the son of him alone who is not attached to any thing* it isthe
one like you in this world who is competent to practise all the three
(aforesaid means) simultaneously. (22)

O Maruti! Thou art not affected even to the smallest degree
by the contagion of these sense-objects. Hence I fully believe that
the practice of these three (means) is easy for you. (23)

As long as these three are not equally and simultaneously prac
tised over and over again, so long will the goal be never reached
even after hundreds of years. (29)

These three practised for a long time, break, without doubt, the
strong knots of the heart, just as when the lotus-stalk is broken the
threads inside it are also broken. (25)

The impressions (that we have) of this illusory world have been
acquired (by us) through the experience of hundreds of past births.
They are never destroyed in any other manner than by a long
course of Yoga practice. (26)

It is only on account of Loka-vasani (ideas gained from the
world), S'dstra-Vasana (ideas gained from S'dstra or learning), and
Deha-visani (ideas concerning the body) that knowledge in its real
state is not gained by living beings. (27)

# Although Vayu, the Spirit presiding over the winds, while blowing on all
sides, carries with him the fragrant or offensive smell, he is never affected by such
odour, as he does not attach himself to anything. The worldly man is therefore
taught here 10 copy the example of Vayu, the father of Hanfimaa.
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" The multitudes of mental impressions in thee are of two kinds
viz., the pure and the impure. Of these two, if thou art led by the,
multitude of pure Visands, then (being gradually led by it) thou
wilt soon attain My state. By destroying the multitude of impure
(Vésanis, thou wilt, instantly, obtain unfettered self-contentment
i.e., Bliss). (28 & 29)

O Hanfimin ! If the effect of impure Vasanis place thee under
difficulty, then it should be overcome by thy effort, as such effect is
due to thy past Karma. (30

The stream of Véisans runs through pure and impure channels,
but its course should be diverted by human efforts and it must be
made to Aow through the pure channel. (31)

That (mind) which is filled with the impure (Véisands) should he
translated into the pure (Vdsands) alone. When they are shaken
and diverted from the impure (channel), they go into the pure
(chanmnel). (32)

Pretending as if he were going to salisfy all its demands, one
should, with all human efforts, fondle the child of Chitta (mind-
stuft. (33)

O Destroyer of foes | When, hy the force of practice, the im-
pressions rising in the mind hegin to come out quickly, then shalt
thou kunow that thy practice has borne fruit. (34)

Even in doubtful cases, repeatedly follow the good Visands
alone. O son of Marut ! there is no harm in increasing the good
Visands. (35)

The wise people know that the mind is bound when it is over-
powered by multitudes of impure Vasanas and that it is free when, by
the force of pure Vasanis, it is released from the impure omes. (36)

O Valiant one! Strive for that mental state in which itis
devoid ot a]l VAsanis. Vésands become dissolved when perfect per-
ception (or complete vision) is gained and when the Truth is realised.

(37)

When by AkhandikAra Vritti and by the two kinds (Ze., the
dawning and setting) of Akhandaikarasa, the Vasands are destroyed,
then the mind also will come to a staud-still, like a lamp (devoid of
oil and wick). (38)
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He who gives up all the Visanis, who becomes devoid of affec-
tions, and who then establishes himself in Me whose form is mere
Intelligence, (such a one) is Myself who is made up of Existence,
Intelligence, and Bliss. (39)

He who hasan excellent heart, and whose mind is stripped of
all dexires is, no doubt, free, whether or not he performs Samadhi
as well as (obligatory and other) Karmas. (40)

There are four grades of Sadvomuktas (7.e., those that have
attained immediate liberation) known by the name of Brahma-Vid,
etc* Even though all of them are free, they have different degrees
of suffering as far as their apparent miseries are concerned. (41)

Therefore the skilful and the wise (man) ought to perform, in
their regular order, the Samadhis known as Nirvikalpa, etc.} as well
as also the Nityakarmas.} (42)

Tohim whose mind is devoid of Vésanis, no advantage accrues
from Naishkarmya (7.e., the salvation obtained by abstraction in
opposition to that obtained by works) or from karmas, or from
profound contemplation or from prayers. (43)

He who knows the SELF should continually perform the
auspicious Naishkarmya, etc. (mentioned in the last verse), either for
the sake of overcoming his apparent miseries or for the benefit of
the world. (44)

Without fully abandoning the Vdsands and without (attaining)
the attitude of silence, the Supreme State canuot be reached. (For

% The four grades of Sadyumktas, .., those that have attained immediate
emancipation are : 1. Brahma-Vid, 2. Brahma-Vid-Vara, 3. Brahma.Vid-Variya,
and 4. Brahma-Vid-Varishtha. The first, e, Vid is the knower of Brahman by
direct cognition. The rest, i.e., Vara, Variya, and Varishtha differ from him
anly in degrees of comparison, They may respectively be said to be superior,
more superior and most superior to the first,

+ Thefour Samddhis, i.e., Nirvikalpa, Nissankalpa, Nirvrittika, and Nirvasana
refer respectively to the four grades of Sadyomuktas mentioned in the lust verse.

I Karmas pertaming to Varndsramins are classified as Nitya, Naimittika,
Prayaschitta, Kimya and Nishiddba.

Nitya Karmas : Obligatory daily rites such as Sandhya and five others.

Naimittika : Occasional rites such as those that are performed on New.Moon
and other days ; Sraddha, etc.

Prayaschitta : Expiatory rites such as Updkarma, etc.

Ramya: rites performed with motives for attaining certain desired ends, such
as ydga (sacrifice) ,etc.

Nishiddha : forbidden rites.
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this purpose) reject the impure Vésands and entertain the pure
Visanés. (45)

The powers of the senses beginning with the eye, tend of them-
selves to their objects without, even in the absence of any Véisani
to induce them to act, whence it appears that Visani is not the
cause, (46)

As the eye perceives space and things presented in space, in the
course of nature, and feels no attachment whatever, so should the
wise man of firm intellect engage himself in actions. “7)

O Maruti! The sages know the nature of Visand or the innate
idea which unfolds the true condition of the intellect, which is
conformable to that intellect, and which is the chief source of the
mind. (48)

By constautly reflecting upon things of strong experience,
comes into being that extremely wavering mind which is the cause
of birth, old age, and death. (49)

On account of Vésan4 or innate idea, the prina begins to vibrate,
but not the Vdsand. This vibration transmitted tothe mind-germ
(Z.c., the subjective mind), causes it to sprout (7.¢., objectifies it), (50)

The tree of Chitta (mind-stuff) has two seeds ; the one is the
vibration of Prina and the other is Vésani. If one of them is
enfeebled, both of them are soon destroyed. (51)

Vasand is deprived of its activity by performing the duties of
ordinary life without attachment, by chasing out all imaginations
of worldly things from the mind, and by never losing sight of the
perishable nature of the body. (52)

When Visand is abandoned, chitta (mind-stuff) hecomes achitta
(no-mind-stuff), on account of its incapability to think, being then
always devoid of Vasanis. (53)

Theu the state of non-Manas which gives extreme tmnquillit};,
is reached, and Vijnina (.., comprehensive knowledge or gnosis)
which is the cause of immediate emancipation, then begins to in-
crease, . (54)

Until thou art able, with thy neutralised mind, to directly
cognise the Supreme Seat, thou shalt act according to the dictlates of
the spiritual teacher and the S'astras. (55)
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Then after thoroughly cognising the Truth by ahstract medita-
tion, ripened or infused, thou shalt, naturally, be able to abandon
even the multitude of pure Visanis. (56)

There are two kinds of dissolution of mind, v7z., that of Sarfipa
(objective) and of Arfipa (subjective). In the case of Jivanmukta,
the Sarfipa-Manas and in the case of Videhamukta, the Ariipa-Ma-
nas, is dissolved. (57)

O son of Pavana! Once more attentively hear the nature of
that neutralisation which thou hast known as the dissolution of
Chitta. (58)

The mind of Jivanmukta, being endowed with friendliness and
other qualities and being free from future birth, without doubt,
attains tranquility. (59

The mind alone is the root of the tree of this Samsira which
has spread on all sides its thousands of branches with shoots,
blossoms and fruits. (60)

That mind, I believe. is Sankalpa aloneand that by the cessa-
tion of Sankalpas (volitions) thou shalt soon dry up the mind in
such a manner as to dry up the tree of Samséra. 61

The (fourth) Samédhi called Nissankalpa which dries up all the
Sankalpas or volitions is the only means by which that (Artpa)
Manas can be dissolved by itself. (62)

The activity of the mind is misery, its dissolution is Bliss. ‘The
mind of the knower is soon dissolved, hut to the ignorant, it is like
fetters. (63)

That Chitta which is devoid of VAsauds is the real knowledge
of the supreme Jfidnins. That Chitta which is full of Vésanas is
easy to obtain, and is useless. (64)

The Sapta-bhiimikis, or the seven stages of consciousness
which are blissful and which are taught by the Vedéntas, are known
as S'ubhechha  the desireto obtain spiritual bliss), etc. Closely follow
the seven-fold sub-division of each and every omne of those planes,
and contemplate upon those sets of sevens in the aforesaid three
ways ‘mentioned in verse 6 of this chapter), (65)

The first Bhiimikd or plane of consciousness is only reached
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through the effect of great virtues stored upin many past births,
Even he who has realised this first stage would never be entangled
in this Samsira, but would remain unaffected by matters relating to
this mundane existence. (66)

Thus in the glorious Upanishad of RA’MA G1'1A’, the

secret meaning of the Vedas, embodied in the second

Pdda of the Upasand Kanda of Tatvasiriyana, reads

the sixth chapter, entitled :

The Consideration of Va’'sana’kshaya, etc.



CHAPTER VII

Hanfiméin said :

O Lord ! Knower of Vedic Truth ! I do not know the seven
stages* which Thou deemest the most essential ofall the Tattvas. (1)

O Chief of the Raghiis | O Ocean of kindness | Tell me this in
such plain language as will enable me to clearly understand the
seven stages in order to accomplish my purpose. (2)

S'rl Rama said :

The first stage of Jndna is said to be S’ubhechhi (spiritual
ardour), the second is Vichirani (contemplation), the third is
Tanumanast (attenuation of the mind). (3)

The fourth is SatvApatti (pacification), the next isthe one called
Asam'sakti (indifference), the sixth is Paddrtha bhavani (the concep-
tion of Truth) and the seventh is known as Turyagd (the fourth
state of the SELF), (4)

The desire accompanied with non-attachment, resulting from
repentance for one’s own ignorance and leading to the study of
S'Astra (the Science of SELF) and the company of good people, is by
the wise called S'ubhechha (ITHE FIRST STAGE).} (3)

That practice of right conduct (accompanied by a constant flow
of good thought) born of S'4stra, company of the wise, non-attach-
ment, and repeated application is what is called Vichirand (THE
SECOND STAGE). (6)

The daily wearing away to almost imperceptable thinness, of
the deep attachment to objects of sense, under force of ardour and
contemplation, leads to (THE THIRD STAGE called) attenuation of the

mind. . (7
When the mind, being emptied of all that belongs to the objec-

tive, finds complete rest in the pure bliss of Satva, through the

* These seven stages are mentloned in the fourth chapter of the Varihopa-
nishad. -

+ This is rather a free translation of the original verse. The full sense could
be brought out only by such rendering
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practice of the (first) three stages, then it is called pacification (THE
FOURTH STAGE). (8)

That condition which results from the practice of the (first) four
stages, and which being devoid of all contact with the objective is
the all-wondrous Satva, is called indifference (THE FIFTH STAGE). (9)

The absence of perception of objects, external as well as inter-
nal, in consequence of having accomplished the five preceding
stages, and the resulting fusion of the objective in the subjective, as
also the state of being called to action from the desire of others, is
collectively described as THE SIXTH STAGE called the parception of
Truth or the THING-IN-ITSELF. (10 & 11)

By the constant practice of these six stages and by giving up all
sense of separateness, the condition of SELF-realisation is gained.

This is called the fourth* state of the SELF (which is THE SKVENTH
STAGE). (12)

The three f stages beginning with 8’ubhechh (or ardour), belong
to the waking conditiou, for the world is seen as it is, through the
sense of separateness, only in that condition. (13)

Duality having disappeared from before and Unity being realis-
ed, those in the fourth stage | look upon the world like a dream.§ (14)

* The Turiya or the fourth state is reached by Jivanmukta and Turyitita or
that which is beyond the fourth, is reached by Videhamulkta.

+ Compare Jivanmukti Viveka, ch, TV.

The three stages mentioned are only the means of gnosis and are therefore
not included in Brahma-Vidya proper ; for in them a sense even of pseudo-reality
attaches itself to separateness. These three are therefore assigned to the waking
condition. Then comes undoubted direct realisation of the unity of SELF and
Brahman, from the contemplation of the sense of the Great Texts of the VedAanta ;
this is the fourth stage, the result of the first three, called pacification. One in
the fourth stage having gained firm conviction of the real essence of the Unit
(Brahman), clearly realises the illusory or impermanent nature of all name and
form which go to make up what is known as the world.

1 Compare again Jivanmukti Viveka, ch. IV.

The Ascetic in this fourth stage is known as Brahmavid or the knower of
Brahman of the first degree. The three stages beginuing from the fifth are only
degrees of the condition of Sadyomukti. They arise in the degree of peaceful-
ness coming from constant practice of unconscious (strictly speaking the super-
conscious ) irance, The super conscious trance in the fifth slage may be broken of
itself. The ascetic in this stage is known as Brahma Vid-Vara or the knower of
Brahman belonging to the second degree. The fifth and sixth stages are said to
correspond to sleep and deep sleep respectively.

§ This stage may correspond to dream, in consideration of the preceding stage
which answers to the waking,
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Videhamukta is not distinct from any of these four (Brahma-vid
and the rest). The wise here, out of respect, attribute Videhamukt!
to Variyan and Varishtha (/.e., the knowers of Brahman who have
attained the sixth and seventh stages) on account of their neglect-
ing the body through forgetfulness, and to Vid and Vara (ic.,)
knowers of Brahman who have attained the fourth and fifth stages)
on account of their having no future body. (22 & 23)

Hantimén said :

(1) Ajnina (ignorance), (2; A’varana (veil), (3) Vikshepa (projec-
tion or extension), (4) Parokshadhih (indirect knowledge), (5)
Aparokshamatih (direct knowledge), (6) S'okamoksha (release from
sorrow), and Tripti (contentment) are known as the seven states.
O Chief of the Raghfis! Are these seven states different from the
aforesaid seven stages or not ? This is my doubt, (24 & 25)

Sri Rdma said :

Looking at the similarity of numbers do you think that they are
not different ? If properly considered with the aid of subtle intellect
they will be found to be quite different from each other. (26)

Vikshepa (extension) is killed by Parakshabuddhi (indirect
knowledge), A'varapa (veil) by Aparokshadhih (direct knowledge),
and Ajnéna (ignorance) hy S’okamoksha (release from sorrow).
The other one, Tripti (contentment), then remains. (27)

The aforesaid ignorance cannot certainly be overcome by in-
direct knowledge, as Vikshepa and Avarana are its roots, and as it
has other impediments besides. (28)

Is it not reasonable (to hold) that Vikshepa—which is an effect
and which is therefore capable of being rejected—should be over-
come by indirect knowledge which is aquired by S'ravana (i.c., the
hearing of the discourses of the spiritual teacher on the Science of
SELF) ? (29)

The four states beginning with indirect knowledge are inclu-
ded in the seven stages (ardour, etc.) but not so the three (states)
beginning with ignorance. (30)

O son of Anjana! With the aid of thy subtle intellect, thou
shalt understand that the first two out of the aforesaid four states are
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like the first three stages (Bhiimik4s) and that the other two (states)
are like the remaining four stages. - (31)

There is S'okamoksha (or release from sorrow) in the super-con-
scious trances of Jivanmukta on account of his kaivalya (7.e., abstrac-
tion or becoming one with the Universal Self). Videhamukta has full
contentment (santriptih) as he never comes out of his Samadhi. (32)

There are seven other states, viz., those of being Brahman, Pra-
kriti, and Purusha, as well as those of being I's'a, Avidy4, A'varapa,*
and the Jiva with Vikdra. These seven states are known to be
other than, or different from, the seven stages or Bhiimikis. Give
up the illusion which the similarity of their numbers may induce
one to think that they are one and the same. (33 & 34)

Haniiman said:

O Lord! Tell me in detail about the seven states beginning
with that of being Brahman. O Lord of Janaki, I, Thy servant,
wish to hear it. (35)

S'ri RAma said :

The eternal science of A’tman was acquired by Me from S'ri
Vasishtha. I am the eternal Brahman (or the state of being Brah-
man is mine) on account of My ever existent-intelligent-blissful
nature (or form). (36)

Thence (from Brahman) is the manifestation of Prakriti having
in a state ot equilibrium the (three) qualities beginning with Satva
(or purity). Therein shines the reflection of the Universal Intelli-
gence like the reflection in a mirror. @G37)

By that reflection (of the Universal Intelligence) She (Prakriti)
shines again three fold (7. e, in her threefold nature), Through
inseparable connection with (this) Prakriti, the state of being Puru-
sha is again mine (¢ ¢, I have, in My turn, become Purusha). (38)

Verily, the Unborn (Purusha) is imaged in MAy4 whose in-
herent quality—the quality pre-eminent in her—is S'uddhasatva or

genuine purity, The Prakriti in whom Satva predominates is
called Maya. (39)

* AvidyAvarana may be taken as two words or as a compound, In the latter
case Jiva and Vikira will have 10 be taken as two words to make up the seven
states,
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That May4 is the self-controlled limitation of the Omniscient
I's'vara. He has the power of controlling May4. He is one only and
Omuniscient. (40)

Being endowed with Satva, being the collective aggregate of all,
and being the witness of the Universe, He (I's’vara) is competent
to create the universe or destroy it or do otherwise with it. (41)

He who is termed I’s'vara having ommniscience and other at-
tributes is also endowed with such names and forms as Brahma,
Vishnu, S'iva and others. 42)

May4 has two powers viz,, Vikshepa and A’varana, of which
Vikshepa S'akti or the power of extension, evolves* the entire
universe beginning from linga deha (subtle body) down to the
Brabmic egg. (43)

That other power (of May4) is A'varana or immersion which,
as the cause of this world, throws, as it were, the veil of reality over
the unreal internal distinction between the object and the subject
of knowledge, as also over the external one between Brahman and
creation. (44)

That shadow which shines in the presence of A’tman, the
witness (of all phenomena and noumena), and which is closely
connected with linga s'arira (subtle body), when it interpenetrates
(physical) consciousness (by the force of A'varapa S'akti), is the
Jiva of our ordinary life (7, e., is for our ordinary intercourse termed
Jiva or Soul). (45)

By the force of superimposition, the Jivatva (or the condition
of being Jiva) is attributed to the witness (Z ¢, the Kfitastha Pratya-
gitma) also When the A'varana is entirely destroyed (by means
of dhydna-yoga), and when their difference shines forth (or is
made clear), then this illusion melts away:. (46)

Similarly Brahman appears manipulated into many forms by
the force of that power (A’varapa) which covers the (unreal) dis-
tinction between creation and Brahman. (47)

* This evolution may be described as the attributing of name and form to
that Brahman which is all existence, all knowledge, and all bliss, like the attri-
buting of name and form, such as foam, waves, bubbles, etc., to the waters of the
ocean.
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Here also, by the destruction of A’'varapa, the distinction be-
tween Brahman and creation becomes so far clear, as to enable us to
attribute all change (Vikira), viz., name and form, to the latter
(creation) and not to the former (Brahman). (48)

Thus, O Hanfimin ! Thou too shall ensure to thyself the state
of being Brahman by constantly pondering over these seven states,
with thy keen intellect. (49)

Discarding those four partial states, beginning with I'sa, thou
shalt obtain the (first) three full and blissful states beginning with
Brahman. (50)

Thus in the glorious Upanishad of RA’MA Gr1'TA’, the
secret meaning of the Vedas, embodied in the second
Pdda of the Updsand Kanda of Tatvasdrdyana, reads
the seventh chapter, entitled :

The Consideration of the Seven Stages.
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Hanfimén said :

O Lord! O son of Das’aratha! Tell me in detail that chief
Samédhi by which this duality which flashes in my mind, will he
surely destroyed. (1)

S'ri Ridma said :

Existence, Intelligence, Love, Form, and Name are the five
factors (that have to be considered in this connection). The first
three (of these) represent Brahman and the last two the universe.(z)

Discarding Name and Form and bheing entirely devoted to Fxist-
ence, Intelligence and Bliss, one should ever practise abstract medi-
tation (Samadhi) by concentrating his mind within or without. (3)

Concentrated meditation in the heart is of two kinds—Savi-
kalpa (associated with thoughts) and Nirvikalpa (unassociated with
thoughts). The former again is of two kinds—Dris'ydnuviddha
(with visibles) and S’abdinuviddha (with names). (4)

The Samidhi wherein the A'tman is meditated upon as the wit-
ness of the mental world—the passions, desires, etc., arising in the
mind-stuff—is (known as) Dris'yadnuviddha Savikalpa. (5)

The SamAdhi wherein that Brahman which is Existence-Intelli-
gence-Bliss, which is self-illumined, and which is devoid of dual-
ity is meditated upon as “Iam,” is (known as) S'abdianuviddha
Savikalpa. ©)

In the case of one who overlooks the (aforesaid) Samidhis call-
ed Dris'ya and S’abda (the first and second) on account of his expe-
rience of SELF-Bliss, the Samidhi called Nirvikalpa, in which the
mind stands like the jet of a lamp protected from breeze, is accom-
plished. ()]

On account of the fact that the mere Existence (Z.e., the original
substratum) aloune remains after separating the name and form from
any object in the outside world as in the heart, this (Nirvikalpa) is
(known as) the first (super-conscious) Samidhi, (8)
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There are three other grades* of Stabdhibhava or fixity in
super-consciousness) like the one described before (in the last fore-
going verse) on account of the enjoyment of the one eternal pleasure
arising from the. experience of the universal Paramitman (the
subjective A’tman having already been identified with it in the
course of the third Samadhi). One should devote the whole of his
time to these six SaméAdhis. . ®)

S'abdanuviddha is otherwise known as Samprajnata (conscious
ecstatic) Samadhi. In like manner, Nirvikalpa is otherwise known
as the great Asamprajnéta} (super-conscious ecstatic) Samadhi. (10)

That continuous mental attitude wherein runs the unbroken
flow of consciousness ‘I am Brahman’ devoid of all tinge of egoism,
is called Samprajnita Samadhi (conscious trance), the ripened con-
dition of meditation. (11)

That condition of the mind which is free from all modifications
and which enhances supreme bliss, is (what is known as) super-con-
scious ecstatic trance (Asamprajnita Samadhi which is) the favourite
of the Yogins. - (12)

That Samadhi is cherished by the sages which is devoid of
knowledge, devoid of Manas and devoid of Buddhi, which is of the
nature of Chit or Intelligence (Z.e., divine light) and which is not
surrounded or screened by that Intelligence. (13)

It is full above, full below, full in the middle and blissful. This
is the real Samadhi the performance of which is directly ordained
(in the scriptures).” (1)

Some learned men call this S’abdanuviddha (Samidhi) by the
name of Yoga, others call it Nididhy4sana (or profound and repeat-

* The three other grades of super-conscious Samfdhi here referred to are
Nissankalpa, Nirvrittika, and Nirvisana (mentioned in verse 27 of this chapter).
The first is conscious mental Samidhi, the second is the nominal conscious and the
third is the super-conscious. The last three are only grades comparatively high-
er than the third. Some say (compare Vikya Sudhi verses 22 to 29) that the
first three are internal and the last three are external, This notion is said to be
erroneous (vide verse 29 of this chapter). The last four Samadhis (Nirvikalpa to
Nirvisani) denote the degrees of progress in super-consciousness.

1 The expression “ Asamprajnita Samidhi” is translated by some as * uncon-
scious ecstatic trance.” This rendering, though literal, is questionable. The
higher phase of consciousness is god-consciousness or super-consciousness and not
unconsciousness. e :

8
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ed meditation), and others again, call it Abhidhyina (Z.e., profound
thought). (z5)

O Hanfimén ! One calls it Updsana or religious meditation (Lit.
sitting by the side of God), another calls it Nisitka or devotion,
another calls it Pratyaydvritti or repeated religious contemplation,
and some great men call it A4dAydsa or practice (Ze., frequent and
repeated meditation). (16)

I am undivided, I am eternal, all full, non-dual. I am of the
form of Existence-Intelligence-Bliss. I am the Light of lights. (17)

I am devoid of the three states (of consciousness). I am Tur-
yAtma or the SELF in the fourth state. I am devoid of the three
bodies (gross, subtle, and causal), I am the essence of blissful know-
ledge. (18)

I am devoid of creation, preservation and destruction. I am of
the nature of concentrated knowledge. I am of the form ot Chida-
kas'a or space of knowledge ; I am devoid of Jaddkas'a or space of
matter, etc. (19)

I am motionless and formless, I am devoid of ignorance, etc.
I am devoid of impurity, I am the support of all, and I am devoid
of fear, (20)

I am self-effulgent and the ocean of ambrosial SELF. I am
devoid of the expansion of the universe, I am devoid of pairs of
opposites, I am the mere SELF devoid of attributes. (21)

I am ever pure, devoid of illusion and ever enlightened. Iam
devoid of parts, I am ever free, devoid of desires, ever accom-
plished and lonely. (22)

I am void within, void without like an empty pot in the
sky; I am full within, full without like the pot immersed in the
ocean. (23)

The wise man who is conversant with S'abd4nuviddha
SamAdhi shall, by means of such affirmative and negative argu-
ments, merge himself into Brahman and thus be fully liberated. (24)

He who practises in a lonely place, that abstract meditation
which is of the nature of an injunction, beginning with the expul-
sion of modifications, will instantly obtain perfect vision. (25)

The first Samadhi which is associated with visibles (Z.s, forms)
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is easily realised and is urged on the immature (Ze., fit for those
who are young in knowledge). The second (Samé4dhi) which
is associated with names is difficult to be realised even by the
learned. (26)

The third is Nirvikalpa (Samidhi free from thoughts or doubts),
the next is Nissankalpa (SamAdhi free from volitions), the fifth is
Nirvrittika (Sam4dhi free from modifications), and the sixth is that
which is known as Nirvisan (Samédhi free from impressions). (27)

These four Samadhis are very difficult to be realised by ordi-
nary men. When theyare immersed in transitory pleasures, how
could they hope for increased SELr-Bliss? (28)

Some people* consider that the six-fold division (of Samadhis)
is due to internal and external differences. Such consideration is
quite improper, because of the confusion (that will arise) in their
regular progressive arrangement. (29)

O Maruti! I have only briefly told you the six Samidhis.
Hundreds of smaller Samidhis generally lie hidden within them
alone, (30)

Just in the same manner as salt becomes one with water by
contact, even so does the Manas become one with the A’tman.
This union of Manas and A'tman is called Sam4dhi. (31)

That is called SamiAdhi wherein the mind-stuff, after having
gradually discarded the idea of meditater as well as meditation, is
only cognisant of the thing meditated upon, and wherein it stands
like the jet of a lamp protected from the slightest breeze. (32)

That profound meditation, as calm as the waveless ocean, upon
the native condition of the SEL¥, after absorbing all the effects into
their cause, is called Samidhi. (33)

Not taking cognizance of anything whatever—not even an atom
of any modification—other than one’s own SELF, and the possessing
of that knowledge which is as firm as the mountain Meru, is called
Samadhi. (34)

The tasting of the nectar of SELr-bliss resulting from the
abstract meditation on the umiversal Intelligence whose veil of
Ignorance has been removed, is called Samidhi. (35)

* For example the author of Vikyasudha,
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< That state in which mere Brahman alone remains as Z%e scen,
-after discarding ke sight and t/ie seer, (that state) which is devoid of
.doubts (Vikalpas), and (that state) which is best known to the SELF
(alone), is called SamAdhi. (36)
The accomplishment of #ke seer, the sight and the seen (that are
changeless) after absorbing the seer, the sight and the seen that are
(only) modifications, is called SamAdhi. (37)
That is called Samadhi wherein the SELF knows nothing else, sees
‘nothing else, and hears nothing else whatever besides the SELF. (38)

If those that have mastered the meanings of all the Vedénta-
tattvas, do not practise Samadhi or abstract meditation, (then) libera-~
tion can never be attained by them, even though they be great
persons. . (39)

 Those that are devoid of Samadhis, and are boastful of their
knowledge of the reality, are clever in deceiving the world, To
them js not the higher path. i (40)
Al the ancient royal-sages beginning with Bhagiratha¥* and
all the Brihmanpa-sages beginning with S’ukat have all had recourse
to this Samadhi. - . 41)

The Lords of the eight quarters beginning with Indra, Brahma,
Vishnu, Mahes'wara, and those important personages who were
their partial Avatars, have all had recourse to this Samadhi. (42)

Brahmanas, Kshatriyas, Vais'yas, S'fidras, as well as others that
have attained liberation in former times, have all had recourse to
this Samadhi, - : 43

The great ascetics who live like a child, mad-man, ghost, etc.,
as well as others who live like (Préta) a departed spirit, and (ajagara)
a huge snake, (these) resortto (or are persons who practise) this
Samadhi. - ‘ 44)

Those that are ever given upto Sam&dhi obtain the highest

. * Bhagiratha was the great grandson of Sagara, a famous king of the Solar
dynasty. He issaidto have performed a great penance and brought down the
Ganges from the heaven. His Samidhi is described in the Yoga Visishtha.

... T Suka the son of Veda-Vydsa attained the Highest Bliss very soon. He was
initiated into Brahma-Vidy4 by Parames'wara, Sukarahasya-Upanishad gives all

the particulars connected with his initiation, etg. .
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Bliss, (but) those that turn their faces away from samidhi, meet

with heaps of sorrows (everywhere). (45)
To the learned people, Samidhi is bath, to them Samédhi is
prayer, Samadhi is sacrifice, Sam4dhi is penance. (46,

O Méruti! Thou shalt, therefore, duly practise Samaidhi by
means of profound meditation (Z.c., by absorbing all thought into
the object of meditation) and thereby be ever tranquil and free
from desires. 47

What injunction or prohibition can there be for him whose
Chitta is absorbed in Samidhi, who is himself the Lord with no
master above him ? And, consequently, be thou fearless. (48)

Like a leech (which takes hold of one blade of grass before
leaving its hold on another) thou shalt, after getting hold of Nirvi-
kalpa Samadhi, give up (the performance of)all the A’s'rama Karmas,
as well as devotion, etc, (49)

O Maruti! If thou wilt practise SamAidhi after giving up (the
performance ot) Karmas, in the manner not sanctioned by the
S'dstras, then, downfall alone will be its consequence, as he that has
no (scriptural) support (for his act) is sure to meet with such
downfall. . (50)

What is there to be done by the King of Gods or by the Lord of
creatures or by Myself to that supreme yogin who is ever given
up to the practice of Nirvikalpa Samadhi ? (51)

He that suspects the function of the doer in him who is absorbed
in the abstract meditation of the actionless SELF, (such a one) will
never attain emancipation from (this) Samsira which is the place of
function of the doer, even after the lapse of crores of Kalpas. (52)

O Hanfimin ! Even though I was a knower of ParamAtman, I
had, when I was without the bliss of Samadhi, to suffer much pain
on account of the mental modifications relating to my function of
protecting the world. . (53)

Hence, for him who is devoid of SamAdhi, it will be very
difficult to cross this ocean of SamsAra, even though he knew all the
S’4stras (sciences). (54)

Therefore, seated in a lonely place, practise that Samadhi which
is taught under all the heads of S'rutis, which is practised by the
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most learned persons beginning with Rudra, and which dries up
the ocean of multitudes of sorrows pertaining to Samsara. (55)
Having sufficiently veiled all the Indriyas some people here
pretend as if they are practising Samadhi, Their mind will never
remain fixed, as it is directed towards external objects, and as
Samsira will again appear to them as before. (56)
Hence, O destroyer of enemies | Having annihilated desire and
other emotions, thou shalt here steadily practise Sam4dhi. There is
not the least harm of any kind anywhere at any time, in leaving off
the Karmas that are (unconsciously) dropped during such steady
practice. (57)
Thus in the glorious Upanishad of RA'MA GI'TA/, the
secret meaning of the Vedas, embodied in the second
Pada of the Upasand Kanda of Tatvasdriyana, reads
the eighth chapter, entitled :

The Consideration of Samadhi.
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O S'ri Rdma the most excellent of teachers | Where it was said
that SamAdhi alone is bath, etc., to the knowers of Brahman (vide
verse 46 of the last chapter), there I have a great doubt. (1)

The omission, even by the knowers of Brahman, of such obliga-
tory duties as bath, etc., pertaining to each A's'rama (or, order of
life), is sinful, as they are ordained (by the S’astras). (2)

Since they (obligatory duties) are not of the mnature of
Naimittika (or occasional), and are different from Kamya (or
optional), their omission can in no way be expiated. (3)

If the evil consequence resulting from the omission of ordained
rites is capable of being removed (or remedied), then the S’astra
which lays down certain consequences for such evil acts as those of
killing a Brahman, etc., becomes null and void. (4)

Because the effect of karma (or the performance of essential
duties) has no prior existence (or is unprecedented) and because
the effect of vikarma (or the performance of forbidden acts) has
only a future existence (or is produced later on), if akarma (or
non-performance of essential duties) will not produce any effect (as
stated in the last verse), then people will become wayward (or do
what they like). (5)

Sanyésins (those belonging to the last order of life) are without
karmas (7. €., are not required to perform religious rites) according
to the ruling of the S’4stra itself. I do not kunow of any S’Astra
which exempts the householders also from the performance of such
rites. (6)

Both the householder who does not commence (religious duties)
and the ascetic who is active (7. e, busy with the performance of
such duties) do not shine by their adopting the opposite (or wrong)
course. @

O Chief of the Raghus ! T have heard from eminent men that
this (2. e., what has been said in the last verse) is the mighty declara-
tion of the S'rutis and Smritis, and it cannot be otherwise, (81
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8'ri Rima said :
O son of Pavana! O best of the intelligent { What is doubted
by thee is right. Evenall the learned persons are perplexed here. (9)
Those three, v7z., karma (performance of essential duties},
akarma (non-performance of essential duties), and vikarma (per-
formance of forbidden acts) are, by no means, ineffectua:, because
the S'ruti declares that those effects are elsewhere employed in the
case of his * (7. e., Jivanmukta’s) friends and enemies. (10)
By omitting the performance of obligatory duties on account of
their being entirely subject to (or having been immersed in) Sama-
dhi, not even the smell of sin is attached to wise men (or knowers
of Brahman) who are liberated in life. (11)
To those who are devoid of worldly affections and whose minds
are devoted to Samidhi, waywardness (or doing what they like) is
impossible even as a eunuch’s passion for a courtezan. (12)
Some ignorant people think that waywardness is permitted in
the S'ruti and other authorities, without at all considering their
eulogistic character. (13)
Even though the wise people (immersed in Samadhi) omit the
performance of duties, there is no harm, if they begin to perform
(only) the karmas suitable to the occasion on their coming out of
Samadhi. (r4)
He who, without the concentration of mind, fails to begin the
performance of karmas, is surely degraded from the householder’s
order. Such a fool does not shine. (x5)
The learned men who teach the Truth have clearly declared so
(as stated in verse 8§ of this chapter), regarding him alone (who is
referred to in the last verse). Do not, therefore, doubt at any time
the meanings taught by me. (16)

* The 8'ruti says: ‘ The good actions (of a Jiivanmukta) go to (his) friends
and the bad actions to those that hate him.” Then a question may arise : How
is it possible for a Jivanmukta to havefriends and enemies ? It is answered thus :
He will not have from his point of view, either friends or enemies, as he will look
upon all alike. But from the point of view of others, he may be liked by some
and disliked by others. Those that like him and honour him are said to be his
friends und those that dislike him and do him harm are said to be his enemies.
The distribution of a certain class ofkarmic effects thus among friends and
enemies is only applicable to Jivanmuktas, and not to all,
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As it is admitted here (in the world) that when the doer dis-
appears, the doing also disappears (with him), so in the same man-
ner when the agent (or doer) is lost in Sam&dhi, there can be no
impulse (or ordinance) to act. (xn)

The householder being on a par with the ascetic (in this re-
spect), even he is not in the position of a doer when he is engaged in
Samidhi, and when, through the experience of his SELF, he is freed
from all karmas. . (18)

If he (the householder) can, withont entering the fourth order
of religious life, go into that continuous Samé&dhi from which he need
not come out, then there is no harm whatever even in his giving up
all the karmas. (19)

If it be said that karmas are heard of (7. e., taught in the S'ruti
to be performed) even in the fourth order of life, then hear (what I
am going tosay). Karmas are taught to be abandoned (by the ascet-
ic) in the beginning as well as in the end, but in the middle, on ac-
count of his inability * they (karmas), are (taught) to be performed.

(20)

To associate the Sanyisins with karmas is not, therefore, the
chief intention (of the S’4stra). Even the acceptance of the staff, etc.,
(by the Sanyasins) is due to the request made (to them) by the house-
holders, (21)

The Brahmachérin or the student, the Grihastha or the house-
holder, the VAnaprastha or the hermit, and the Vati or the ascetic
(who respectively belong to the four orders of religious life among
the twice-born), even though devoid of concentration of mind, may
in consideration of (or in order to have more leisure for) their con-
templations on the SELF, perform their essential rites in an abridged
manner. (22)

By the abridgment of (essential) rites is meant not their mental
performance. (It means that) the repetitions of incantations and the
brevity of ceremonies are to be the same as those laid down for the
unfortunate (such as the sick, etc). (23)

* Evidently his inability to reject the request of the householders to conform

himself to certain rules and practices for their sake, as stated in the next follow-
ing verse.

9
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Even he whose Indriyas all shine of theirown accord like the
fully absorbed mental modifications on account of his intense lonely
meditation directed towards Brahman alone, is said to incur no sin
by his omitting the karmas (while engaged in such meditations).
(When there is no sin for even his omission) then how can there be
any * for the other (one) whose mind is absorbed in Samadhi. (24&25)

Han{imin said :

O Chief of the Raghfis ! If it be so, then, because all the living
beings have certainly their chitta in a completely absorbed state
during sleep, there isno harm in their omitting the karmas (by
going to sleep whenever they like). (26)

The well-known eulogistic character of the passage which says
that “ in the event of a visit from the great ones, all religious obser-
vances may be stopped,” is also destroyed (by the teachings con-
tained in the foregoing verses ). (27)

S'rl Ridma said :

Since all the modifications certainly exist in their seed-form,
during sound sleep, the state of complete absorption of mind is not
(then) attained and what is generally said is only compliment.
ary- (28)

Hence that knower of not-self (. ., he who is ignorant of SrLr)
who omits the essential karmas during sound sleep (7. ¢., who goes
into sound sleep during that time when he ought to perform certain
obligatory duties and thereby omits them) becomes a sinner, and he
is, therefore, bound to perform such penances as are ordained (in
the S'4stras for such omission). (29)

The meeting of the great ones here will be the cause of hearing
more about Brahman (Z.e., will be conducive to the study of Sgrr).
On this account, the passage (mentioned in the last verse) is termed
not eulogistic, For all other purposes (than that of its being condu-
cive to the study of SELF) it is admitted by all to be eulogistic. (30)

As Niyama S'8stra (the law relating to spiritual duties) is all

*The'literal translation of the Samskt ita expression would be “What is there to

be said of the other.”
*+ See also verse 13.
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powerful, (being extremely efficacious), it should not at any time be
condemned by any one who is devoid of the discriminative know-
ledge of Brahman and the SgLr, (31)

Who will (dare to) intentionally violate that Niyama S'Astra
which is closely followed even by the knowers of Brahman during
their periods of worldly intercourse? (32)

O Hanfimin ! Thou shalt understand that what is, by. the
force of superior knowledge, stated here in the inverted order, is
quite in conformity with Vidhi-s'dstra (7., the scripture of com-
mandments), and is never otherwise. (33)

Decided rules relating to castes and orders of life are laid down
by the ancients as well as the more ancients, They cannot be con-
demned (or dishonoured) by even the Lord of the: whole universe,
and much less by ordinary mortals. (34)

Having propitiated the Supreme Lord by observing the rules
and practices pertaining to the respective castes and orders of life,
the man gradually attains My Supreme Seat. {35)

Vedantas do not, however, purify him: who is devoid of the ob-
servance of rules and practices relating to castes and orders of life
The great teachers also do not accept him as a disciple. (36)

Even the knowers (of Brahman) will derive much comfort by
following the restrictions imposed upon castes and orders of life,
as they will have, then, no room for waywardness, etc. There is no
doubt about this. a7

The binding nature of the observances pertaining to castes and
orders of life, is no bondage to those who desire liberation. The
observance of duties pertaining to others, causes fear and hond-
age. : (38)

That chief among the Karmins* who pays great attention to the
observances pertaining to castes and orders of life, attains wisdom,
(in course of time) even though he be an ignoramus. (39)

Just as the woman who is devoted to her husband attains the
highest bliss here and hereafter, and just as she who is self-willed (or
wayward) suffers great pain here and hereafter, even so does he who

Rarmins : Those who follow the path of karma-yoga.
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is devoted to castes and orders of life, enjoy bliss here and here-
after, and the other (who is wayward), on the contrary, suffer pain.
There is no room for doubt here, (40 & 41)

It might be possible even for a Chandila (an outcaste) to attain
Brihmanahood by means of penances, but he who is entirely de-
graded from castes and orders of life can never hope to regain his
lost status by means of penances. (42)

The observances of castes and orders of life being the roots of
that tree which is made up of Bhakti (devotion), Jnina (knowledge),
Virakti (non-attachment), etc., they should never be rejected. (43)

As a rootless tree, even though properly watered, produces no
fruit, so does he who merely depends upon devotion, etc., without

the observances pertaining to his order of life, fail to realise any
fruit. (44)

This (7. e., what is taught in the last verse) will not serve as an
objection to the condition of one who is above all castes #ind orders
of life, which (condition) is well-known to all the Vedénta, be-
cause he is devoid of any observance of his own or of any others. {45)

That yogin is Ativarpis'ramin (Z. e., one who is above all castes
and orders of life) who, having neglected the observances of his
own as well as those of others, has become continuously motion-

less. (46)

He who here abandons his own A’chéras (or observances) and
adopts the A’chiras of others, such an one, intent upon way-
wardness, is said to have fallen from castes and orders of life. (47)

‘The qualities of tranquillity, self-restraint, etc., are said to belong
to the best ascetic, even then, on account of their excellence, they
are never dangerous to others, (48)

If you say that Agnihotra and other karmas are likewise (not
dangerous) even to the S'fidras (just like the qualities mentioned in
thelast verse), we say—no ; because of the want of similarity between
the internal (qualities) and the external (karmas like Agnihotra,

etc.) (49)
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Until thou art able to neutralise the essential nature * of Arfipa
Chitta and until thou shalt thereby attain Videha Mukti, thou shalt
adhere to castes and orders of life, (50)

Having secured bodies corresponding to thy desires, O Han-
min! thou shalt perform, without attachment, all the obligatory
dharmas ordained by the S‘rutis and Smritis, and offer them to Me,
then I, Myself, shall release thee soon from pain. {51)

Because thou art desirous of emancipation thou shalt never be
indifferent in the least about thy A’chiras here. Since Svarijya
(i.e.,, the SELF-domain or the identification with Self-effulgence) has
for its roots the A'chéras pertaining to one’s own A's’rama, thou
shalt ever be zealously devoted to them (A’chéras). (52)

Thus in the glorious Upanished of RA’MA GITA’, the
secret meaning of the Vedas, embodied in the second
Pdda of the Upasanid Kanda of Tatvasirdyana, reads
the ninth chapter, entitled :

The Decision regarding Castes and Orders of Life.

* The word “asuh ” has been taken here as well as in verses 11 and 12 of
chapter V., to mean “the essential nature.” Whereas its literal meaning is
* Prina, i.e,, life or vitality.” Ifit be taken in ifs literal sense, the meaning of
the first part of this verse as well as of verse 12 of chapter V., will run thus :
“ One whose Artipa, Manas and Préna are lost in the Universal Essence.,” Where-
ever there is the Manas, Préina too is said to be there, and when one is mentioned
by name, the other too is implied. The expression “loss of Prina’ may be
taken by many to mean physical death. Therefore, it is better to take  chittasuh *
as a Zatpurusha-compound, wmeaning “the vitality or the essential nature of
Chitta,” instead of taking it as a Dyanda-compound, meaning “Chitta and Prina,”



CHAPTER X.
Hanfiméin said :

Bow to Thee, O Consort of Jinaki! I am sorry for my having
caused Thee fatigue (by detaining Thee so long). O Raghava, fond
of devotees | Pardon me for my wrong. (1)

There are many more points that I have to hear from Thee again
in this connection. Fven then, I shall wait for Thy convenience
and gradually hear them afterwards. (2)

S’rf Ridma said :

O Hanfimin! Although thou art skilled in unddgetanding the
intentions of others, thou hast gone astray in the Present case,
because, thou speaketh so (as stated in the last verse) of Me who
am extremely delighted to teach the Tattvas. (3)

I have not even a particle of that sham fatigue which is said to
result from conversation. Now it is that my expressions (of ideas)
filled with the nectar of SEL¥-bliss begin to flow out increas-
ingly. 4)

Therefore, O Maruti ! in the matter of acquiring the knowledge
of the Supreme Truth, thou shalt, according to thy wish, question
Me zealously on all questionable points exhaustively, without the
least fear. (5)

Hantimin said :

O Lord ! O Descendant of Raghu! O Master ! Eminent men say
that Karmas * are of three kinds, known as Sanchitat, Agimi }and
Prarébdha. § i (6)

_ *Karmas are classified under different heads, wvis., Nitya (obligatory),
Naimittika (occasioval), and Kémya (optional or sprung from desire.). 1.
He who acqpires an indirect or theoretical knowledge of Brahman will cease to
perform Kémya Karmas. 2 "He who attains Jivanmukti by means of direct
cogpition, will cease to perform Naimittika Karmas. 3. The Nitya Karmas will,
of their own accord, drop off when Videhamukti is attained. Likewise, the end of
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[The Plirvapaksha or prima facie view is stated, in Verses 7,8 & 9
as the argument of one side.]

Some learned men say that of the three kinds of karmas, those
known by the name of Sanchita are destroyed as soon as knowl-
edge (of SELF) is acquired, without even having the necessity to
enjoy their fruits—the pleasures and pains. ¢

Those that have reached the other shore of Vedinta say that
the good and bad effects of A'gdmi Karmas which are not created by
wise men thereafter (7. e., after their acquiring SELF-knowledge),
do not, at all, stick on to them. {8)

Those that have discerned the Truth say that PriArabdha Kar-
mas of wise men (Brahma-Jnanins) are never destroyed without
their effects being enjoyed, even (so certainly) as an arrow let off
from the hand (of an archer). (9)

[The Siddhinta paksha or demonstrated conclusion is stated in
the following verse as the argument of the other side.]

Whereas others say that the first (Sanchita Karmas) and the

Sanchita, A’gimi, and Prirabdha Karmas too will respectively be reached by the
aforesaid three persons in the same order.

There are two other classes’ of karmas, viz., Priyas’chitta (counteracting),
and Nishiddha (forbidden). Priyas’chitta Karmas are only capable of retarding
the effects of bad karmas for the time being. Spiritual degradation will be the
result of Nishiddha Karmas.

The effects of all karmas are classed under three heads, viz., Sanchita,
A’gimi and Prirabdha.

4 The word ¢ Sanchita’ means ¢ collected.” Sanchita Karmas are the effects
of actions in store which are awaiting fruition. These have not yet begun to
bear fruit ; when they are matured they become Prirabdha which is the cause of
future births. All the Prirabdha Karmasdo not in a lot mature at a time, It is
but a collection of active forces set in motion at different times, in different de-
grees of intensity ; and as such bearing fruit in the corresponding order of time.

1 The word ‘ A’gdmi’ means ‘ coming.” A’gdmi Karmas are actions performed
in this life, which, if not counteracted, by Samadhi and other means, will go to en-
hance the bulk of Sanchita Karmas already in stock and will bear fruit in the
future,

§ Prirabdba Karmas are the effects of actions that have borne fruit. It is
by virtue of Prirabdha that man is born on earth, or in other words gets his bedy
in order to work out the effects produced by the actions or forces which.he had
set in motion previously. The effects of Prirabdha must be completely worked
out ; no one can escape it ; the last farthing of this debt must be paid.

S'rt Rima holds that the other two karmas also must be worked out in the
same manner and that there is no escape from them unless the individual lese
himself in the Universal Essence by means of Samédhis,
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second (A’gAmi Karmas) can only be exhausted* (or destroyed) by
fully working out their effects, and that the third kind of karmas
(¢ ¢., Prirabdhas) never become extinct without clinging on (to
the body) and without being worked out, (10)

O Raghava! Of the two (sets of) opinions thus expressedt by
wise men, please determine, and say which is acceptable to me. (11)

#* How karmas are ultimately exhausted and how the knowledge of SELP is
gradually attained will be clear from the following observations extracted from
Muktiratna, chapter IIL :

Among a crore of persons one at least will become wiseand at the same time
disgusted with the ever active mundane life and its miseries. Then the effect of
his past unselfish karmas will naturally generate in him, discrimination, non.at-
tachment, etc. he effects of good karmas are classed under “ Kimya” as they
too have to be worked out like those of bad ones. But the small items of Nish~
kama (or unselfish) karmas performed in numberless past births will be accumu-
lating in small atoms without the knowledge of the doer, and then, when they
become powerful, they will, as their combined result, generate the said discrimina-
tion, non-attachment, etc.

From the time the combined effect of unselfish karmas is felt, no new selfish
acts will be performed by him, and in the course of a few more births, all his past
Sanchita Karmas will be completely worked out, Then knowledge will begin to
increase, With the increase of knowledge he will cease to create fresh A’gami
Karmas again, Even a millionaire who does not take any interest for his mbnics
and who meets all his expenses from out of his capital, will, in course of time, *be-
come a pauper, In the same manner will all his past karmas be exhausted, " He
who does not allow his senses to run afler selfish actions which cause new births,
and he who performs only the obligatory and occasional rites pertaining to his
own order of religions life, is called a Jodnin.

The effects of karmas performed during the period of one’s ignorance cannot
but be worked out in full. The arrow aimed at a cow which was mistaken, by the
aicher, for a tiger, will not, after it is let off from his hand, fall flat on the ground
without killing the cow, even though he finds out his mistake and repents for it
when it has gone half way., The same is the case with the effects of karmas once
performed. Therefore, all karmas other than those that are altruistic, as well as
all karmas performed for one's own sake, must necessarily be worked out. Phpa
(the effect of bad karma), cannot destroy Punya (the effect of good karma). Each
produces its cftect on the doer and ceases only after it is fully worked out. Pen-
ances can only increase the stock of Punya, but can never decrease the stock of
Pipa. In like manner Ndma Sankirtana (4 e, reciting the names and praises of
God), etc., too, can only add to the stock of Punya, but cannot destroy Phpa.
Mighty Pupya Karmas performed here can, by their preponderating influence,
restrain the effects of Pipa and produce their own effects first. So says Parffara :
The weaker karmas that are, for the time being, restrained by the stranger, pro-
duce their effects either in dreams or in the next incarnation. In the Rimiyana
too it is said that Dharma cannot destroy Adharma, and v2ce versa.

+ The two sets of opinions are : (1) Those contained in verses 7, 8 and 9:
(2) Those contained in verse 10, . ,
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S'ri Ram4 said :

O Haniimin | O one who is exceedingly intelligent and who
knows how to question! This matter (7. e., the decision regarding
this controversy) ought to be, necessarily, known even by the most
wise. (12)

Of the two sets of opinions, the first which thou hast heard from
the mouth of the learzed is unimportant. That second one which
thou hast heard from the mouth of the most Jearned is important.(13)

The doctrine (or opinion) of those who hold that Tattva-Vichira
(2. e., contemplation on the Truth) is only|necessary until the
attainment of Jivanmukti, is verily, the first mentioned one, which
pleases those who are lazy (or stupid). (14)

The doctrine (or opinion) of those who hold that meditation
(on the SELF) is necessary until the attainment of Videhamukti is
the next-mentioned one, which gives satisfaction to those who are
excellent (or wise), (15)

In the case of the first (of the two sets of statements above -men-
tioned) there are many objections when the matter is carefully con-
sidered. When Sanchita Karmas remain unexhausted, the dawn of
perfect knowledge is impossible. (16)

The knowledge which is begotten at the first stage being weak
(or ineffectual), it will not have the power to destroy the multitudes
of Sanchita Karmas which are strong (or very effective). (x7)

If it be argued that the passages referring to penances will
become useless in case karmas can only be destroyed by suffering
their consequences (7. e, by entirely working them out); then the
reply will be—~no ; because, it is the minor sins (upa-pipa) alone that
can be destroyed by penances. (28)

If it be argued again that that passage refers to such grave sins
as the killing of a Brihmana, etc., then the reply will be—no ; be-
cause of the explanatory or eulogistic nature of it. If it be otherwise,
then the passages that speak of the effects (or fruits of karmas)
will become meaningless, (19)

“(Any) karma (which is) generated, whether good or bad.

10
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must necessarily be worked out. Karma is never exhausted without
being worked out, even after the lapse of hundreds of crores of
Kalpas.” This as well as similar other passages are hostile to the
prima facie view, (which holds that certain karmas are destroyed by
certain means su n as knowledge, etc.). Besides (in case the first-
mentioned view is upheld), Brahmi (the creator), I's'vara (the Lord
of the Universe), and the Teacher (Brihaspati), will have to be
accused of injustice (or inequality of dispensation). (20 & 21)

If it be said: “Let the passages dealing with the effects
(of karmas) operate on those who do not have recourse to
penances ;” then (the ahswer is) the well-known capability of bad
karmas to destroy the understanding (or knowledge), becomes
useless. . (22)

If it be asked, when the scriptural passage, “Just like grass
and cotton thrown into fire”, refers to Sanchita Karmas, how can
it be said that they should be worked out ? then hear (the reply). (23)

O Hanfiman ! thou shalt understand that the fire of knowledge*
burns to ashes either the (upa-pipas) minor sins, or the Prarabdhas,
and not otherwise. (24)

When grave sins as well as meritorious deeds done with

* Compare Muktiratna, III, 13-15.

True it is that the Bhagavad Gitd says that the fire of knowledge burns all
karmas to ashes. This can only be reconciled thus: When all karmas are
worked out, knowledge dawns ; then it is said that the fire of knowledge burns
them. This is just like the falling of a fruit from a palm-tree as soon as a crow
perches on it. Therefore what Bhagavad Gitd says is only eulogistic. The
function of desireless or unselfish penances being the storing up of materials of
knowledge, they will produce purity of wmind, ete, The Jninin will not
create new sins thereafter, and the statement thatall sins are destroyed when
knowledge dawns is, therefore, merely a complimentary one, One may donbt
that if neither penance nor knowledge can destroy sing, and that if they should,
anyhow, be completely worked out, then no one will perform penances or study
the Vedinta, Thereis no room for this doubt ; because, mental purification and
emancipation will be the result of performing penances and studying Vedinta,
and every one will, therefore, have_ recourse to both the means, While one is in
the course of enjoving the fruits of good and bad actions, the fruits ot Nishkdma
(unselfish) karmas become ripe, and begin to produce their effects in the shape of
knowledge acquired by means of S'ravana (hearing), etc. Therefore 1t is not
even necessary that all sins must be worked out before the dawn of knowledge,
That unselfish man who does not create fresh Pugya and Phpa, will, without
doubt, attainjemancipation,
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desire, are entirely destroyed by working them out, then, verily,
Sanchitas too are destroyed as they are of the same class (7. e., of the
class of sins and meritorious deeds). (25)

During the period of embodied existence due to karma (7. e,
the result of meritorious and evil deeds), the effects of unselfishand
other good deeds, produce knowledge, here alone, by means of
S'ravana, etc. (26)

On account of the powerful nature of S'ravana, etc,, the Punya-
Pipas (7 e., the effects of good and bad deeds) which impede know-
ledge, yield their fruits in the waking state, while the weaker ones,
of their own accord, produce their effects either subsequently or in
the dreaming state. (27)

But as the knowledge of him who, uninterruptedly, enjoys
SELF-bliss (in the fourth state) after discarding the three states of
consciousness, is very strong, the karmas in his case are, indeed,
ineffectual. ' (28)

Aslong as the SELF continues to be connected with the body
so long will PrArabdha too continue. When the connection of the
SELF with the body is disliked, then Prirabdha too may be rejected
(by forgetting the body). (29)

It is wrong to say with those who hold the prima facie view,
that Sanchita Karmas are powerful because of their being the first
and that Prirabdha Karmas are weak because of their being the
last. (30)

Hanfimén said:

O Lord! O chief of the Raghus! What Thou hast said regard-
ing the use of karmas is, without doubt, correct ; even then I have
another doubt. (31)

« The merits and demerits of the knower of Self go to his friends

and enemies here.” This declaration of the S'ruti is contrary to the
statements of both sides (mentioned in verses 7, to 9, and 10). (32)

When these Sanchita and Prirabdha Karmas are destroyed &y
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bhoga* and knowledge + respectively ; how, then, can their use be
made elsewhere, 27z., in the case of friends and enemies ? (33)
S'rl Rima said:

O Hanfimin : The good effects of those Naimittika Karmas
(occasional rites) that are performed before and after the dawn of
perfect knowledge with the only idea of setting an example
to the people § not being worked out (by himself) nor destroyed
by knowledge, necessarily go to his friends. (34 & 35)

Oyson of Marut | The bad effects of those Naimittika Karmas that
are performed with desire and without the idea of setting an exam-
Ple to the people, and that are never performed by (perfect) knowers
of SELF, not being worked out (by himselt) nor destroyed by know-
ledge, go to his enemies. 36 & 37)

These good and bad effects, being distinct in themselves, are
not included in those of Sanchita Karmas, nor are they included in
those of Prirabdha Karmas, nor in those ot A’gAmi Karmas.  (38)

It is said that these good and bad effects of karmas performed
by Paroksha-Jnénins (ze., indirect knowers of SELF), go to their
friends and enemies and take hold of them half way (Z.e., in the
course of life), or at death. (39)

The knower of Supreme-SELF is never besmeared with these
good and bad karmas, even as a lotus leaf with water, as they are
performed for the sake of others. (40)

O Maruti ! The Nitya Karmas that are performed prior to the
dawn of perfect knowledge are coadjutors in the acquisition of that
perfect knowledge as also in the attainment of liberation. (41)

Hanfimin said ;

It is proper to hold that Nitya Karmas assist in the acquisition
of perfect knowledge. O Righava ! it is nowhere heard that they
assist in the attainment of liberation. (42)

As fire is independent in (the act of) burning the fuel, and

* By Bhoga : by working out or by undergoing the karmic effects.
ot Bgl know{edge: by means of. SELF-knowledge which ultimately leads to
higher Samidhis wherein the body is forgotten.
{Lokasangraha Budhyaiva. This expression is rendered by some as—*“ Hav-

ing regard only to the keeping of people (to their duties) * and by others as—
“ for the protection of the masses.”
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cooking the :upg venso is perfectknowledge in destroying karmas
and effecting cl#a{njzipation. (43)

When there is any obstruction to knowledge it requires the help
of karma (to overcome it). Here, in the case of the unobstructed,
how can there be any need for help? (44)

How can there be any fallacy in the demonstrated conclusion
of Vedinta which says that after the dawn of perfect knowledge
there is nothing to be done in the least ? (45)

S'ri Rdma said :

Oson of Anjana! In comsequence of the factthat JnAnendriya
(or the powers of the organs of sense) whose formless nature is not
thoroughly destroyed, will act, in all possible ways, upon their
external objects of perception, the knower of the SELF should (as a
child is fondled by keeping it engaged with its toys) keep them
fully interested in the performance of Dharma, * Kdma, and Artha
necessarily pertaining to (the respective) castes and orders of life,
in order that they may not become wayward. 46 & 47)

As long as the neutralisation of the formless nature (of the
Indriyés) is not accomplished by means of Sam&dhis, so long does
perfect knowledge certainly require the aid of Nitya Karmas. (48)

Hence the wise need not, in the least, perform any other than
Nitya Karmas. Thou shalt understand that the teaching of the
Vedénta is thus free from fallacies. (49)

The indulging (keeping occupied) of the senses which naturally
run after their objects, with karmas pertaining toone’s own order
of life, leads t to the highest prosperity (or Bliss) (50)

If karmas corporeal, verbal and mental be gradually associa-

* Dharma, Artha, Kdma, and Moksha are termed Purushirtha (i.e., the
chief aims and objects in the life of a man). Dharma refers to the several duties
pertaining to one’s stages and stations in life ; Artha is well-earned wealth, physi-
cal and intellectnal ; ‘Kama’ means righteous desires, temporal and spiritual ;
and Moksha as is well known, is freadom from misery and bondage.

+ By keeping the senses (which run after their objects) interested in objects
chosen by the individual (in accordance with the S'astras), he is bringing them
under control and can gradually lessen the number of objects until he gains com-

lete command over them. It is for this reason that at a certain stage Kimya
armas are dropped, al the next stage the Naimittikas are dropped, and at the
last stage even the Nitya karmas drop off themselves.



78 RA'MA GI'TA’.

ted with perfect knowledge, then such associatiox will be an
ornament to the knower (of SELF). . (51)
That most excellent knower (of SELF), the formless nature of
whose Chitta, Prina and senses has been neutralised, is never
bound by these injunctions and prohibitions. (52)
O wise one ! If there be the least desire on the part of the
knower, for the enjoyment of Prirabdha, then understand that the
performance of rites pertaining to one’s own order of life becomes
necessary. (53)
O Hanfimin ! Retain in thy mind what I have taught thee,
and without hesitation question me again on questionable (or
doubtful) points. (54)
Thus in the glorious Upanished of RA'MA GI'TA!, the
secret meaning of the Vedas, embodied in the second
Pdda of the Upasani Kinda of Tatvasiriyana, reads the
tenth chapter, entitled :

The Yoga of Division of Karmas.
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Hanfiman said :

O Teacher of teachers! O Illustrious Rdmachandra! O Ocean
of kindness! What am I to say regarding your affection towards
your devotees ? It is beyond my power of description. (1)

On account of such affection alone Thou art so very kind and
extremely interested in rescuing me from beirg drowned thus in
this shoreless ocean of Samsara. . (2)

There are the famous Tri-gunas (three gupas)—the Sattva, the
Rajas, and the Tamas. There are also (four kinds of spiritual
people) the Karmins, the Bhaktas, the Jn4dnins and the Vogins. (3)

O Chief of the Raghus ! Tell me the nature of these four (kinds
of people) affected by Sattva and other gupas and the correspond-
ing results produced by their being so affected. (4)

St Rima said :
[Sa“rrvira KARMINS.]

Karmins in whom Sattva predominates, and who are free from de-
sires, perform the Nitya Karmas enjoined bythe S’rutis and Smritis,
and thereby please Me, the all pervading Janirdana. (5)

They gradually become purified, and through the path of Ve-
déinta reach Me, the Intelligent, Blissful and Eternal ParamAtman.

| Ra’sasa KARMINS. ] ©)
Others who are affected by Rajoguna, and who are desirous of
obtaining heaven, perform the Y4gas and other Karmas mentioned
in the S’rutis for propitiating Indra and other gods. 17)
They enjoy the highest pleasures in heaven together with the
Devas, and when the good effects of such Karmas are exhausted,
they are surely born again in this world. (8)
[Ta’Mmasa KARMINS.]
Others affected by Tamoguga are ever bent upon performing
Kimya Karmas alone, and are always devoted to supporting their
families with the monies earned by means of such Karmas. 9)
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They go (after death) to the terrible hells protected by Chitra-
gupta and others and thereafter take a downward course and de-
scend to the wombs of dogs, etc. (7. e., degrade themselves to the
lives of dogs, etc.). (10)

[Sa'TTVIKA BHAKTAS.]

Bhaktas who are endowed with Sattva and who are free from
desires, adore Me the Vishnu holding in His hands the Conch, the
Discus, and the Club, by meditations and other means proclaimed
in the S rutis. (11)

They are broughf by My attendants to My world. There, ob-
taining the knowledge of SELF from Me, they, in due course, reach
That, My Supreme Seat, along with Me. (12)

[RAa’7asa BHAKTAS.]

Those other Bhaktas in whom Rajoguna predominates, with
their several disciples, adore me—Hari-—externally in images, by
archanas (adoring them with flowers), and in several other ways. (13)

They reach My world (Vaikuntha), enjoy such pleasures as
are even rare to Brahm4 and others, and are born againin very
pure brihmana families. (14)

[Ta’masa BHAKTAS.]

Other Bhaktas in whom Tamoguna predominates, put upon them-
selves the garb of Bhaktas, and being devoid of the 4charas enjoined
by the S’rutis, worship Me for the sake of money, etc. (15)

They, being on a par with the vulgar people, go to hell, and

thereafter live the lives of dogs, etc., for their having committed
sins from behind the screen. (16)

[Sa"TTVIKA JNA'NINS.]

Jnénins who are Séttvikas endowed with Vairdgya and other
good gualities, who meditate on the identity of the SELF and Brah-
man, who shine with the 4charas pertaining to their respective
castes and orders of life, be they householders, Sanyésins, or others,
(they) reach My Loka difficult to be attained, and with Me, in the
end, reach That, My Supreme Seat. (17-18)

Those Joénins in whom Rajoguna predomipates are mentally



CHAPTER XI. 81

[Ra'yaSA JNA’NINS.]
addicted to Samsira, and they, surrounded by their disciples, occa.
sionally contemplate on the meanings of S’rutis. (19)

They too reach My Loka, enjoy all the great pleasures there,
and are born again to be freed instantly with the help of their
former Visanas. (20)

[Ta’'MAsA JNA'NINS.]

Those other Jnénins in whom Tamoguna predominates, being
addicted to sensual pleasures, teach S'fidras and others the meanings
of Vedas for the sake of money. (21)

They also goto the most horrible hell, Raurava, and are, there-
after, mostly born as dogs, etc., for having misused the Vedas.  (22)

[Sarrvira YoGins.]

Those yogins in whom Sattvaguna predominates, who always
practise Nididhy4sana (or abstract meditation), who are ever delight-
ed because of their having gained the experience of the SELF, and
who are entirely free from desires, (such people) when their Prirab-
dhas end, and their bodies (consequently) fall, (they), without Ut-
krinti (or the agonies of the last moment), etc, reach That, My
Supreme Seat, established by all the Vedanta. (23 & 24)

[Ra’yasa Yogins.]

Those other yogins who have a Rajogu'a nature, who, on ac-
count of meditations practised in company with others, have not
succeeded in bringing about the destruction of their mind, etc., and
whose minds are perplexed at not having realised (A’tman) the ob-
ject of their Dhyéna, undergo the greatest miseries resulting from
Prarabdha. Then, leaving this body at death (after having under-
gone Utkrénti or agonies), they reach My Supreme Goal. (25 & 26.)

[Ta’mAsA YOGINS.]

Those Yogins in whom Tamogupa predominates, by showing
extreme neglect to Brahma-Vidy4, will be vexed by (Abh&navarana)
the screen that keeps them off from the light of A’tman, and will be
eager to acquire anima and other siddhis or superhuman powers.* (27)

*According to another reading of the text the end of this \erse runs thus :
—% And will adhere to their respective A’s’ramAcharas.”

11
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By their aversion to forbidden #4chiras, they will reach My
Loka, enjoy the highest pleasures there, and then will reach Me
after being born once more on this earth. (28)

It should be understood by the wise that the three gupas, Sattva,
etc., become sixfold by dividing them into Xéirya (secondary or
pertaining to the effect), and Karana (primary or pertaining to the
cause), which are of the nature of the changeable and the change-

less.* (29)

Of these (Kérya and Kérana gunas), the Yogins + who are re-
spectively endowed with the three Kdrya or secondary gunas are of
three grades, and Jivanmuktas} who are respectively endowed with
the three Kérana or primary gunas are also of three grades. (30)

And, O Maruti! the Karmins, Bhaktas and Jninins already
referred to (in verses 5 to 22 of this chapter) are of nine grades, dis-
tinct in their character, each being endowed with one of the three-
fold subdivisions of each of the three (modified) gupas.§ (31)

Just as Jivas who are the effects of Avidyi are declared to be
of nine grades| on account of the triple nature of the principles
known as Vis'va, Taijasa, and Prijua ; (32)

And just as the Lords who are influenced by the effects of
M4ya, are declared to be of nine grades®™ on account of the triple
nature of the well-known Brahm4, Vishnu, and I’s’a ; (33)

* The three gunas, Sattva, Rajas and Tamas, pertaining to the effect which is
subject to change, and the three gunas pertaining to the cause which is not sub-
ject to change, make up the sixfold division here referred to. (See also foolnote
under verse 39 of this chapter).

t The three grades of Yogins who are inflacnced by the three Kirya gunas,
respectively practise the first three Samadhis,

1 The three grades of Jivanmuktas who are influenced by the three Kirana or
primary gunas, respectively practise the last three higher Samidhis.

§ The threefold divisions of the three modified gunas are: I. (@) Sattva.sattva,
(B) Sattva-rajas, (¢) Sattva-lamas; II. (e) Rajas-sattva, (3) Rajas-rajas, (¢) Rajas-
tamas ; I1L, (@) Tamas-sattva, (8) Tamas rajas, and (¢) Tamas-tamas,

|| The nine grades of Jivasare : 1. (a) Vis'va-vis'va, 18) Vis'va taijasa, (¢) Vis'va-
prijna ; H. (a) Taijasa.Vis'va, Taijasa-laijasa, Taljasa.prijna ; [11. Prajna-vis‘va,
Prijna-taijasa, and Prijna-préjna,

*¥ See Theosophist, vol. XXL., p. 150.
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Even so isthe ninefold division of Karmins, etc. (including
Bhaktas and Jnénins), who are influenced by the effect of any one of
the three sub-divisions of each of the three (modified) gunas called
Sattva, Rajas, and Tamas.* (34)

The three primary or seed gunas are said to pertain only to
these, viz., the S'akti mentioned in Aji-mantra,} as also to the(higher)
Prakriti who is of the nature of Chit, and the immortal Tripid
Tattva (the three-footed Brahman or the upper triad). (35)

Some say that these three gunas are the effects of Miy4 and
Avidyd. This is inconsistent because of their (of these gunas) being
the seeds (of May4 and Avidy4). (36)

The threefold sub-divisions {of the three modified gunas) are
quite distinct from those (separate gugas) that pertain to the effect.
and from those (latent gupas) that pertain to the cause. They (the

threefold modifications) are to be rejected by those who desire
liberation. &7

Those that have not even realised here the kirya gunas, but
who nevertheless neglect the Kirapna or seed gunas with the idea
(or the wrong notion) of similarity (between the gunas pertaining to
the effect and those pertaining to the cause), are pseudo- philoso-
phers or quack-professors of the science of SELF. (38)

O MAruti ! Even Brahma, Indra and others ever worship those
My three (seed) gunas which are of the nature of Sat, Chit, and
Ananda.} (39)

* The three grades, of Karmins, Jninins and Bhaktas, are said to be under
the influence of the effect of any one of the three sub-divisions (such as Sattva-sattva,
etc.) of each of the three modified gugas.

+ See Svetis’vatara Upanishad IV. 5, for this mantra.

I The teachings contained in verses 29 to 41 of this chapter, will be plain to
the student of Vaidika Sinkhya, but will be quite unintelligible to the student of
the current Sinkhya Philosophy which is termed avaidika and which is very often
criticised by S’ankara, Ra4ménuja and other great writers. It is the former
Sénkhya that is referred to in the Bhagavad Giti. Its doctrines are discussed at’
length in several places in that colossal work called Tattvasirfyana. For a very
brief exposition of it, the reader is referred to Jivachintdmani, translated and pub-
lished in the July and August numbers of vol. xxii. of the ZTheosopkist. The fols
lowmg genealogy of higher occult Powers (though a very rough outline) and 2
few explanations given thereunder, will be of some help to the reader, in under-

standing the main doctrines of Vaidika Sinkhya which distinguish, it from the.
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O Hanfimin ! Thou shalt, therefore, with due regard for My
words, contemplate upon the three Kirara (or seed) gunas pertain-
ing to Me, for the sake of obtaining liberation in life. (40)

other Sinkhya. This genealogy may be read with advantage along with the
diagram on page 150 of vol. xxi. of the Theosophist.

THE NIRGUNA’TI’TA BRAHMAN.
(The attributeless and the unknowable),
NaME OF ATI'TA-TATTVAS, DESCRIPTION,

Nirgupa Brahman (the source

¢
|
4, of Jivas, having the privative} - { Brahma-Vidya }

KArapa or
cause.

attributes of Sat, Chit, and
A’nanda).

C (Daivi) Prakriti (Part

Paramitman (the cosmic) Purusha (Brah- of Vidy4 having the
Chaitanyam) { =9 man manifested ¢ -—{ three gunas in equili-
yam). in Prakriti). brium and in seed

form).

Sagupa Brahman (the }

I . l- Mﬁ,yﬁ(the SﬁttVlc
9 source Of the Ul"vel be)l

aspect of Prakriti from

Maya). wlgich originate Vik-.

shepa, #varapa, the

\ differentiated gunas,

etc. Another aspect

is called Avyakta

or Mtlaprakriti with
kseparated gunas).

{ I's'vara (Puru-

KAranpa or cause.

[Below this are the nine
Lords referred t6 in
Verse 33 jof this chap-
ter]. J
[ Pratyagitman (o n e

| centre of energy. The | g One spark of} g

One atom of Daivi

4 SELF inthe Turya or [ = { Purusha (the Prakriti.

| the fourth state of | A’tma-Buddhi).
{_consciousness). J

Both
Kéarana
& Kérya

TATTYA.
{The effect of Prat- } __(Avidya (a modifica-

Karya. { Jivitman b= L tion of Milaprakriti).

yagitman (the
Ego). (

From this point downwards the three.fold classifications and the differentia.
ted gunas begin to play their part.

Of the above, the Nirgundtita is unknowable. Nirguna is called in this
Gita the middle Brahman which is reacbed by means of the three higher Sami.-
dhis, Paramitman has the three seed-gunas which are said (in verse 39) to be
of the nature of Sat, Chit and A'nanda, in a latent state. Pratyagitman is en-
dowed with both kiraga and kirya gunas according asitis the kirama pra-
tyagiiman or the kirya pratyagitman (see Jiva Chintdmani). Saguna Brahman
is endowed with the three separate gugas. The three-fold classification of each
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Although these (seed) gunas are known by the name of gunas
in this case (in the case of Sat-Chit-A'nanda)}, they are no-gunas in
the case of the Truth (or Nirguna Brahman)., The one still above
that (Power) is Nishpratiyogika or Nirgunatita (the attributeless)
and It is far removed from gunas and no-gunas. (41)

O Thou that hast almost burnt down Lanka ! Having rejected
the gunas (the modifications of gunas) by gunas (the separate gupas)
thou shalt stand, as firm as the Mountain Meru, in thy self-con-
sciousness, and shalt, by means of SamAdhis, realise, by degrees,
My three gunas (the Sat, Chit, and A’nanda). (42)

Thus in the glorious Upanishad of RA’MA GI'TA',the ’
secret meaning of the Vedas, embodied in the second

Pdda of the Updsani Kinda of Tattvasiridyana, reads the
eleventh chapter, entitled :

The Yoga of Separation from the three Gul}as.

of the three differentiated gunas (7. e., the modifications of each of such gunas) will
only apply to Jivitmans. All the g6 Tattvas enumerated in the Varahopanishad
refer only to those Tattvas that are below Saguna Brahman. The current
Sankhya deals with the principles beginning from May4 (called Avyakta or
Mdlaprakriti) downwards. The Yoga has recognised I’s’wara also. But the
Vaidika Sinkhya mainly deals with all the higher Atita-Tattvas from Sagupa-
Brahman upwards.

[As a possible help to the student of Theosophy, who is familiar only with the
classifications given in the later theosophical writings, the following suggestions
are offered : The Nirgunitita Brahman is the Unknowable of the * Secret Doc-
trine ;” the Atita-Tattvas (which are powers rather than qualities) are the inferred
attributes of Nirgunétita Brahman and do notin any sense refer to the three
Logoi of the Solar System. The nine Lords, also, are those referred to as stand-
ing before Parabrahm : his immediate agents in the bringing of the universe into
existence, so being powers rather than manifestations. These, all together, form
the supreme Cause—are the reason for the existence of all that is. In this dia
gram all the intermediate stages between this great Unknowable and the human
Ego arc omitted. The student should think of many stages between them, but we
will mention only one: that of the Solar Logos and his system. The Nirguni.
tita Brahman stands as cause, Kérana, and the Solar Logos as Kirya, or effect.
The latter in its turn becomes Kirana, or cause, and is the source of Pratyagit-
man, which is the self of the individual : that self-conscious centre which is back
of the Ego. This, again, in its turn, although an effect, becomes a cause and its
Kirya is Jivitman, the separated individual, or the Human Ego. The lower
effects, the bodies mental, astral and gross. are ignored in this arrangement, but
the student may think of them as effects of Jivdtman as cause. All below Nir-
gunitita Brahman stands as a duality of effect and cause, until we reach the

outermost limits of the all-pervading force, where, of course, effect only would
exist,—N. E, W.]
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Hanfimin said :

O Rémachandra, Ocean of Mercy ! O Consort of Janaki! I,
Thy servant, wish to hear of Thy mysterious Universal Form. (1)
S’ri Rama said :

O Hanfimin ! Hear me, O lord of apes ! I shall tell thee My
mysterious Universal Form which will presently become visible to
thyself and cause thee fear. )

Even though it is impossible to describe My Universal Form, in
words, I, whose mind is won over by thy devotion, shall tell thee
the same. That beautiful Form which has been brought aboui by
the play of (My) May4, should, undoubtedly, be heard of by thee, but,
be thou not afraid. (3)

Hantimén said :

O Lord ! How can I possibly be terrified when, from the mouth
of Thee who always advocates fearlessness, I now hear about Thy
extremely auspicious and divine Form, which, if once heard of, is
capable of destroying all fears ! (4)

S’ri Rima said :

O Hanfimin! Do not say so. By merely hearing of it, alas |
even Brahma, Indra, and other gods are terrified, Even the hairs
of My body stand erect when I think ofit. By that, thou shalt
faint away in no time,. (5)

Think of that mighty undivided Form which has on all sides
numerous hands and feet that are beyond grasp; which has eyes,
mouths, noses and heads on all sides ; and which has ears, necks,
arms, breasts, navels, knees and thighs on all sides. 6)

Over and over again, O Hanfimin! these fourteen worlds (or
planes of existence) having, like so many gnats, entered the cavity

of (a) nose of that Universal Form, while in the act of inhaling, come
out scattered in the act of exhaling. 6]
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The crores and crores of Brahmic eggs spreading over the hairs

(of Its head) here and there, give occasion for certain doubts.
They appear in their shape as if they were so many atoms
clinging together like the seeds of one of the branches of an Indian
fig tree which spreads on all sides its branches and branchlets. (8)
Some of those faces are big, some long, some short, and others
atomic. So also are the feet, etc. Hence, That Form should be seen
by those brave souls in this world whose minds are serene. (9)
Who is there that has the power and fearlessness to see That
(Universal Form) to which are even the seven oceans like so many
mouthfuls of water (for rinsing the mouth or drinking); to which
the principal rivers are like the secretions of the nose; and the
mountains such as Meru, etc., like the secretions of the ear. (10)
How could I tell thee the greatness of That—My Universal Form—
before which numberless mid-day suns (the totality of whose bright-
ness is) very difficult even to be imagined, are like so many fireflies,
and by whose violent peal of laughter, the outer shell of the Brah-
mic egg has been broken ; (11)
Wherefrom numberless gods of death run away on seeing the
multitudes of faces with projecting fangs, and in which wonderful
Form, they fall senseless of their own accord, not finding the slight-
est space anywhere else whereto they may go; . (12)
Whereby numberless Indras have lost their eyes; wherein
alone they fall down, and exceedingly cry, wherefore they reproach
themselves for being unable to shut their eyes,* and alas! being
perplexed in mind, they become motionless; (13)
Within whose lotus-like navels, many four-faced ones (Brah-
mis), although (they are) the greatest and the permanent, yet
dust-like (when compared with this Form) being broken down by that
fierce peal of laughter, roll about in the same manner as wild ani-
-mals do in mountain caves when frightened by thunderbolts.  (14)
O son of Pavana ! Thyself meditate upon that Mystery which

is devoid of beginning, middle, and end ; and by which the extra-
ordinary fires (that break out atthe time of the destruction of the
world) are entirely destroyed, and are made invisible in no time.,(15)

——

* Devas are said to have their eyes always open,
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Skilfully perceive (by the mental eye) That, which shines,
sometimes, of its own accord, as Meru ; sometimes, clearly, as Mai-
néka* ; and sometimes, spontaneously, as the Himélayas, with
beautiful choice colours. (16)

Under whose lotus.like feet even A’di-S’esha (the thousand-
headed serpent) is but a streak, and the sky over whose hairs (of
the head) is like a dark coloured ornament. Thus shines that un-
divided Form which has the Sun and Moon for its pendants, and
which pervades its own inside and outside. (17)

Who is there that is competent here (in this world) to express
an opinion as to what My Form is like, when (in reality) it is unseen
though partly seen ; unheard of though partly heard of; and to
which Brahma (knowledge) and Kshattra (power) are food, and
death is mild sauce. (18)

‘While the Lord of Siti (¢.e., S'r1 Rima) was thus describing (the
Universal Form), Hanfimin, the son of VAyu, was rapidly medita-
ting upon that Form, with his eyes closed. (19)

Then, by means of such rapid meditation, He (Hanfimén),
perceiving That (Form) which causes fear, fell down senseless on
the floor with languid, powerless Iimbs. (20)

And S ri Rima smilingly looked at him (Hanfimén) for a short
space of time,t and then, with great regard, raised him with His
own lotus-like hands. (21)

With excellent cold water and with soft currents of air induced
by fanning, the Lord Himself comforted him who was (then) sense-
less. (22)

After Hanfimin had recovered from his swoon, the best of the
Raghus, with tears of Joy, and with indistinct words, again began to
describe the Universal Form. (23)

On hearing it, the son of Anjana, holding firmly by his hands
both the feet of S’ri Rdma, addressed Him (thus) with words,
choked in his throat. (24)

* Meru and Mamdka are two mythological mountains. The former is said
to be of golden hue and the latter evidently is of a dark colour.

+ Mubfirta,” the word used in the text, is here taken 1o mean “a short space

of time.” It is sometlimes taken to he equal to forty.eight minutes and some-
times three and three-foutths Indian hours,
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HanfimAn said:

O Lord ! Ocean of Mercy! The grahdeur of Thy Universal Form
is, indeed, wonderful and difficult to be perceived. O Teacher!
Protect me who am deficient in courage, by concluding Thy de-
scription of That (Form) and by changing the topic. (25)

That great Form of Thine which presented Itself to my (mental)
vision, without mercy draws here and there my feet, here and there
my hands, and in like manner my other parts also. Alas! I cannot
endure this even for a moment. (26)

O my dear Lord! Thou art possessed of encless grandeur,
Thou art the Universal Spirit. Thou art all-powerful. Who is there
equalto Thee? As Ihave become the weakest of the weak, pro-
tect me with Thy tender look which is essentially kind. (27)

O Réima, having lotus-like eyes! I am (only) a foolish and
degraded monkey. What else have I in this world to depend upon
except Thy lotus-like feet which are rare even to Brahmi? (28)

O chief of the Raghus! Counting upon my excessive former
courage, and being ignorant of the greatness of this May4 of Thine
difficult to be overcome, I have committed an error. O Teacher!
pardon me for this offence. (29)

Without even catching a glimpse of that Universal Form (which
glimpse) is enough to destroy multitudes of strong sins, I thought
that I had attained Thy Nirguna-SeLF. Pardon me. O Lord! for
this offence also. (30)

Because of its association with M4ay4, I certainly thought that
(the characteristic of) fullness, will not apply to Sagupa. O Lord!
O Supreme Purusha who art everywhere, inside and outside! Par-
don me for this offence also. (31)

Having daily observed Thy unbounded passion for S1i Janaki
I, without considering Thy greatness, entertained indiscriminate
thoughts concerning even Thee who art the Lord of all. Alas! par.
don me for this, the greatest of my offences. (32)

When Hanfimin, the most intelligent, thus expressed himself
in tasteful words, S'ri RAm4, the great one, moved by mercy—with
tears of Joy, with hairs standing erect, with shaking limbs, and with

12
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words choked in His throat—spake to him these mild aud candid
words which indicate His love towards His devotees. (33 & 34)

S’rl Rdma said:

O Hanfimin ! Let these words of thine be (useful) for (attaining)
freedom from mundane existence. Consider as to what remains
for thee, to be known, and again ask Me (about it). (35)

Thus in the glorious Upanishad of RA'MA GI'TA’, the
secret meaning of the Vedas, embodied in the second
Pdda ofthe Upasanid Kénda of Tattvasirdyana, reads
the twelfth chapter, entitled:

The Investigation of the Universal Form.
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Hanfimén said :

Bow to Thee, destroyeriof misfortunes and bestower of all for.
tunes. Bow to S'ri Rdma who is the source of pleasure to the
world. (1)

Bow to Thee, Kes'ava; bow to Thee, Niriyana (floating on the
waters of Ether) ; bow to Thee, Midhava (the Lord of Lakshmi);
bow to Thee, Govinda (the Cow-keeper) s (2)

Bow to Thee, Vishnu (the pervader); bow to Thee, Madhu-
stidana (the destroyer of the demon Madhu) ; how to Thee, Trivi-
krama (He who measured the Universe by three steps); bow to
Thee, Vimana (the dwarf) ; 3)

Bow to Thee, S'ridhara (bearer of fortune); bow to Thee,
Hrishikes’a (Lord of the orgams of sense); bow to Thee, Padma-
nibha (the lotus-navelled) ; bow to Thee, Didmodara (having a cord
round the belly).* (4)

Bow to Thee, Matsyarfipl (who took the form of fish;; bow to
Thee, Kfirmarfipi (who took the form of tortoise) ; bow to Thee,
Vardharfipl (who took the form of Boar): bow to Thee, Nrisimha
(Man-lion) ; (5)

Bow to Thee, Vimana (Dwarf) ; bow to Thee, Rdma (Parasu-
rdma who extirpated the Kshattriya caste) ; bow to Thee, S'ri Rima
(the slayer of Rdvand); bow to Thee, Bala-Rima-(elder brother of
Krishpa) ; 6

Bow to Thee, Krishna ; bow to Thee, Kalki (a future liberator of
the world). O Lord! Janirdana! always be pleased with me, 7

O Dear Consort of Jinaki! Some learned people say that the
Mantra of sixteen syllables—uiz., O Hari! Rama!, Hari IR4ma!
Rima ! Rdma ! Hari! Hari! Hari! Krishna | Hari! Krishpa! Krish-
na! Krishpa! Hari | Hari !—is the great Mantra that carries one to
the other shore of Samsira. (8 & 9)

* The word Didmodara applies to Krishna—His foster-mother Yas’oda having
ia vain passed a rope round his belly, whilst a child, to keep him in confinement,
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Some say that the name ‘“ Rama” is the Mantra that rescues
all—from Brahmi down to the very worm—when it is muttered (by
Mahéideva) into their ears at the time of their death at Kas'i (ie.,
Viranasl which Samskrita word is now-a-days wrongly pronounced
and written as Benares). (r0)

Others say that the eight-lettered Mantra meaning *Bow to
Nariyanpa,” to which is directly prefixed, Pranava, is the most
excellent Mantra which rescues one from earthly bondage. (11)

Others say that that Mantra which rescues one at Kis’i is, the
letters (that make up the word: ‘‘ S'iva,” or as some would say, it is
the five-lettered Mantra pertaining to S'iva (meaning) ‘‘Bowto
S'iva.” (12)

Others again hold that Pranava, the eternal and auspicious
monosyllable proclaimed in all the Vedanta is, of all others, the most
important one and the ever rescuing (tdraka) Mantra. (x3)

Thus, verily, is this point argued in diverse ways by the wise
Brihmanas who debate upon Té4ra (the Mantra that is capable of
rescuing one from bondage). O chief of the Raghus! Decide
the point here and tell me the one which is best suited for my medi-
tation. (14)

Thus questioned by Hanfiman, S ri Rama, well-versed in S'rutis,
taking into His consideration the pros and cons of all the S'rutis,
that treat of T4raka, such as Brihajjdbala, (R4ma) tdpini, (N4rada)
Parivrijaka, Advaya (tiraka), and all othery down to the end of
Muktikopanishad, told him (thus, the decided meaning. (15 & 16)

S'rl Rima said :

O Hanfimin! I shall tell thee that T4ra by which thou shalt
be able to cross, immediately, this ocean of Samsira. Hear, with
a most attentive mind. (xp

There is no doubt, O Hantméin! that all the S'aiva, and
Vaishnava Mantras have, ordinarily, the power to rescue one from
Samséra., (18)

Even then, this Mantra called Pranava is the most excellent of

all. Itisthisalone that is actually meditated upon by all, for the
sake of liberation, (19)
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All other Mantras except Pragava are applied for purposes of
both Bloga (enjoyment) and Mokska (liberation ) ; but this (Prana-
va), verily, is applied for the purpose of liberation alone. (20)

And this Pragava which is of the form of *“ Om ” consisting
of letters beginning with 4, U, etc., is found established in all the
Vedanta (Upanishads). (21)

Such eminent personages as Brihaspati (the Teacher of Devas),
A’di S’esha (the thousand-tongued serpent serving the purpose of
Vishnu’s bed), etc., so also My own teacher Vasishtha, the con-
sort of Arundhati, are incapable of describing the greatness of this
(Pranava). ’ (22)

Therefore do I desist from giving thee a description of it at
present. Now hear from Me its form and meaning, both of which
should necessarily be known by thee. (23)

This Pranava has its form made up of sixteen inconceivable or
subtile Maitras (measures or parts) * such as the following, viz., (1)
A, which is said to be the firstletter; (2) U, the one next toit; (3)
then the letter M (ma); (1) then ardhamitri (half the measure of a
tone); (5) Nida (sound); (6) next to it, is Bindu (the point from
which the sound starts); (7) Kuld; (8) then, Kal4titd (the one
above Kald) ; (g) S'4nti (tranquillity or peace); (10) then, S'dntyatitd
(the one above No. g); (11} the eleventh is said to be Unmani; (12)
the twelfth is Manonmani; (13) Purl; (14) Madhyami; (15) then,
Pas’yanti ; and 116) the last, Pari. (24 to 26)

* It is impossible to make the average reader understand the occult signifi.
cance and the meaning attached to the name of each of these Mitrds, They refer
to highly occult matters reserved for the last stages of initiation, Those fortunate
souls that have undergone the highest stages of initiation into the secrets of an.
cient Indian white magic and occultism, may, with advantage, refer to that portion
of Varivasyd-rahasya which treats of “ HRIM” and its sixteen, as well astwo
hundred and fifty-six Matrds. “HRiMm” is said to be the Sthtla Pramava and
“ Om,” the Sukshma Prapava. The two hundred and fifty-six Mitris of this
Pranava with their different classifications, meanings and applications are fully
dealt with in the Anubhiti-Mimimsa-Bhishya of Appaya Dikshiticharya, Many
points dealt with in this Rima Gitd will, at present, be unintelligible to the average
reader. Earnest students may hope to grasp those pomts clearly when they are
enabled to read in the issues of the next volume of the Theosophist, the translation,
in parts, of Muktiratna, a complete Manual of Anubhavidvaita (7.e., the empirical
or experiential monism).
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O Hanfimin ! By subdividing each of these Métris into their
gross, subtile, seed, and turya (or the fourth) states, they become
sixty-four.* (27)

Being two-fold from the standpoint of (the inseparable) Prakri-
ti-Purusha (or Matter-Spirit) they again become one-hundred and
twenty-eight MAitras. (28)

From thence they again become two-hundred and fifty-six
MAtrds when considered from the standpoint of the further two-fold
subdivision into Saguna and Nirguna. (29)

Thus, O MAruti | understand that Pranava consists of such ex-
tremely subtile Matrds. I shall now tell thee its meaning. Hear
with an attentive mind. (30)

That supreme Brahman which is well known to be of the
nature of undivided Sat-Chit-A’nanda is alone, verily, the primary
meaning of this Pranava which enables one to get over to the other
shore of the ocean of Samsira. (31)

Those one hundred and twenty-eight MAtrds which are free
from any tinge of Saguna, are, here said to demonstrate Brahman’s
Svagatabheda t (7. ¢, the distinctions existing among the several
members which go to make up, as it were, the body of Nirguna
Brahman). (32)

Of these (128 MAtras), sixteen Matrés are included in the six-

* The Mindiikya, one of the ten Upanishads, speaks of four Matrds, viz., A, s
M and ardhamitr, and also of eight Mitrds by assigning four MAtrds to Prakriti
and: four to Purusha. The Atharvasiropanishad, one of the Thirty-two
Upanishads, deals with the gross, the subtile, the seed and the Turya states of
each of these four, and thus makes them sixteen. Again speaking of the sixteen
Mitrés pertaining to Prakriti and an equal number to Purusha, it (the said Upani-
shad) gives us thirty-two Méitrds. The Variha and Nirada parivrijaka coming
under the class of one hundred and eight Upanishads, speak of the sixteen parts
mentioned in verses 24 to 26 of this chapter Then the eighth (chapter of) instruc-
Ltion of the latter Upanishad refers to sixty-four Mitris in dealing with their gross,
subtile, seed and Turya states. Again speaking of the Prakriti-Purusha aspect
the Prapava is said to consist of one hundred and twenty-eight Mitrds. Of these
(128), the first ninety-six Matrds will include the ninety-six Tattvase (Muktiratna-
Mahéivikya prakarana).

+ To illustrate Svagatabheda we may take the example of an Indian fig tree
whose branches, leaves, Lwigs, shoots, fruits, roots, etc., are distinct from one,
another, although all of them together go to make up the tree. L
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teen subdivisions* into gross, etc., of the four characteristics known
by the name of Viveka, etc., pertaining to the sixteen kinds of 4tma-
dhikarins (or persons fit for realising the SELF). (33)

It should be understood by thee that the remaining (112) out of
the aforesaid (128 M4trés), are distributed among the seven (Judna)
Bhiimikas or stages, in their respective order, at the rate of sixteen
Miétras for each stage. (34)

Itis only by thus dividing it into M4tr4s that the Pranava mantra
should be meditated upon by the wise with the aid of S’ravanpa, &ec.,
for the sake of their direct cognition (or experience of the SELF). (35)

This Pranava which ought to be muttered in prayer in its com-
plete form as an undivided one (without breaking it into MA4tris)
and which is resorted to by ascetics who are unselfish in their devo-
tion, is the sole cause of mental purification. (36)

Just as the meditation on this (Pranava) in the form of mut-
tered prayer which is subordinate (to abstract meditation) is useful
bere, for attaining Krama-Mukti (¢.e., liberation in due order) ; even
so, O Hanfimén ! is the repetition of My name (useful here for
attaining Krama-Mukti). 137)

The primary meanings of other (holy) names (used by devotees
in their prayers) are included in thesecondary (or undivided) Pra-
nava, The primary meaning of the Prnaava divided into Métrés is
included in itself. {38)

The Sanyésin or the ascetic alone is verily entitled to perform
that meditation (or muttered prayer) in which the gauna (Z.e., the
secondary or the undivided) Pranava is the chief object of medita-
tion. Whereas all are, without exception, entitled to perform that
(abstract) meditation in which the mukhya (7. e, the primary or the
divided) Pranava is the chief object of meditation. (39)

The son of VAyu, hearing in this manner, the meaning taught
by S’t1 Rdma, said (to Him) : I have heard that Thou art Thyself
the meaning of Pranava. Tell me, O Righava! how it is. {40)

# The subdivisions here referred toare : the Sthfla.viveka, Stkshma-viveka,
Kérapa.vivega, and Turya viveka; Sthfila vairigya, Sukshma-vairigya, Karana-
vairigya, and Turya vairigya ; and so forth for the remaining two also,
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S’ri Rama said :

I shall tell thee that meaning also. Hear, O Hanfimin! with
devotion. By hearing it alone thou shalt instantly become puri-
fied. (41)

Lakshmana whose form is Vis’'wa, denotes the meaning of
Alkdra (Z.e., the letter A); S'atrughna whose form is Taijasa, denotes
the meaning of Ukara (i.c., the letter U); and Bharata whose form
is Prijna, denotes the meaning of Makira (Z.e., the letter m). I am,
surely, ardhamitrd and my very form is Brahminanda itself.

. (42 & 43)

On account of My presence, this Sitd who is called Miilapra-
kriti is said to be the cause of creation, preservation, and destruc-
tion of all beings, and the support of the Universe. The Brahma
vAdins call her Prakriti, because she is to Me like Prina (44 and 45)

She alone is MahdmAy4 and she, the most supreme Vidya. O
son of Marut! She is also that Lakshmi who has My breast for

her residence. (46)
Pranava is said to have sixteen other states, O Han{imén !
attentively hear those states beginning with Jigrat-Jagrat. (47)

O son of VAyu! The great ones say that that state in which
there are no such ideas as ‘this’ or *mine’ as regards all visible
manifestations, is called JA’GRAT-JA'GRAT, (48)

That is said to be JA’GRAT-SVAPNA wherein all ideas of nameand
form are given up—after realising (the fact that) the uninterrupted
series of manifestations iare) in me, the Sat-Chit-A’nanda. (49)

The conviction that “ in me, the all-pervading Chidikas'a (or
the space of mind), there is naught else except SELF-knowledge,” is
called JA'GRAT-SuUPTI. (59)

That is called JA’GRAT-TURYA wherein the conviction becomes
firm that thethree states, Sthiila, etc. (7.¢, the gross, the subtile, and
the causal), are false ; even though the causal form has not yet been
broken up (or neutralised) there (7 e., at this stage)- (51)

Theconviction that even the activities proceeding from the astral
plane owing to causes set in motion previously, do not, in the least
bind me when the knowledge of the physical plane is completely
destroyed, is called SVAPNA-JA’GRAT, (52)
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That is SvaPNa SvapNa wherein the seer, the sight, and the
seen, which remain after the destruction of KArapdjnina (or ignor-
ance which is the root of all) becomes ineffectual for purposes of
knowing. (53)

When by means of excessive Subtile thinking, the modifications
of one’s own mind become, without the least agitation, merged in
knowledge, then it is called SvaPNA-SUPTL (54)

That loss of innate bliss (pertaining to the individual Self)
which follows his attainment of (the universal) Bliss on account of
his undisturbed seat in the Uudivided (Form), is called SVAPNA-
TURYA. (55)

The experience of that SELF-Bliss which has taken the shape
of (or has been identified with) the Universal Intelligence through
the rising (or spreading) of mental modifications, is called SuprI-
JA'GRAT. (56)

. That state is called SUPTI-SvAPNA in which one identifies him-
self with the modifications of the mind which has long been im-
mersed in the experience of internal Bliss. (57)

The attainment of oneness of knowledge which is far above the
mental modifications pertaining to the visibles, and far above the
realisation of the abstract condition of the Iord, is called SuprI-
SuPTIL (58)

That is called SuPTI-TURYA wherein the Akhandaikarasa or
the one Undivided Essence (of the Universal SELF) starts into view or
.manifests, of its own accord, without the help of meditation. (59)

O Hanfimdn ! That state wherein the enjoyment (or experi-
ence) of the aforesaid Essence becomes natural (or easily obtainable)
in his waking state, is called TURYA-JA'GRAT. (60)

That state wherein that enjoyment becomes natural even in his
dreaming state is difficult to be accomplished, and is called TURYA-
SVAPNA. (61)

If that One Undivided Essence will clearly manifest itself even
in deep sleep, then that state which is extreniely difficult to accom-
plish, is called TURYA-SUPTL - (62)

That Arfipa state which is beyond cognizance, and wherein the
Akhandaikarasa disappears (or is absorbed) like the dust-of kata-

13
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ka-nut (7¢, the nut of a plant—probably S#zychnos Potatorum—used
for clearing water), is called TURVA-TURYA. (63)

These sixteen states should be known by men of subtile intel-
lects. O Haniimin | They are not to be told by thee to any one
and every one. (64)

These (sixteen states) that I have taught thee should be care-
fully told by thee to one who has the greatest regard for the one
hundred and eight Upanishads ; whose desire for Videha Mukti, in-
creases day by day whose; devotion to the Teacher is extremely
stainless ; whose non-attachment to all external objects of enjoy-
ment is very great ; and who has all the distinguishing marks of a
Jivanmukta. (65 to 67).

Never should these (states) be taught to one who is devoid of
the said characteristics ; who is wicked-minded ; who is a deceiver ;
an athiest ; an ungrateful one ; one who is always bent upon sen-
sual pleasures ; who always pretends (or dramatically represeitts by
his looks, gestures and outward actions) to have reached that high
state of Jivanmukti ; and who is devoid of devotion to Teacher,
etc. (68 & 69)

O MAruti | This should always be screened even before Kar-
mins, Bhaktas, and Jnanins ; and should only be taught to those
YVogins who are intent upon the identification of SELF, (70)

Out of regard (for thy dependenceon Me), I have taught thee
all the esoteric Vedéntic meanings that ought to be kept screened.
I have, therefore, O son of VAyu | no other secret than ‘this to be
kept screened. This is all my entire wealth. (71)

Those sixteen MAtras of the monosyllable ¢“Om” are said to be
the forms of (or to represent the different grades of) the Universal
Brahmic consciousness ; and the rest (112)are only the subdivis-
* ions of the seven stages or Bhfimikas representing the various
states of these sixteen.* What secret other than this can there

eb ?- (72)

The Saguna

* Those referred to in this verse are the 128 Nirguna Matrgs.
Matras are referred to in the footnote to verse 27.
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There is no other point that has to be questioned by thee, no
other meaning that has to be explained by Me, and likewise nothing
that is left unexplained by My worthy Teacher (Vasishtha).
Question me again if thou hast anything more to hear from Me. (73)

Thus in the glorious Upanishad of RA'MA GITA’, the
secret meaning of the Vedas, "embodied *in the second

Pdda, of the Upésani Kanda of Tattvasé.réyaz_la;. reads
the thirteenth chapter, entitled :

The Yoga of the Divisions of Ta'raka Pranava.



CHAPTER XIV.

Han{imin said :
O S’ri Rdma, Lord of the Universe ! Brahmavading say that the
four Mahdvakyas are the secret meanings of the four Vedas. (n)
O Teachet ! Tell me, as it is, the order in which one is initiated
into them, the order in which they are to be practised, and the re-
lation they bear to one another. (2)

S'ri Ridma said :

O Hanfim4n ! Four are the well-known Vedas—Rik, Vajus,
SAma, and Atharvana—which are represented by (or composed of)
uncreate words, and which are devoid of beginning and end.  (3)

The Vikya consisting of two words—Prajuninam Brahma
(meaning “ knowledge is Brahman",—found in the first of the four
Vedas is first taught by ithe tcachers. . @)

The Vikya consisting of the three words—Aham Brahma Asmi
(meaning “ I am Brahman”)—found in the second (Veda), is taught
by them ounly afterwards. (5)

The Vikya consisting of the three words —Tat Tvam Asi (mean-
ing ¢ That thou art ”)—found in the third (Veda) is taught by them
only subsequently, (6)

. The great Vikya cousisting ol the three words—Ayam A’tma
Brahma (meaning ¢ This A’tman is Brahman ”)—found in the
fourth (Veda) is thereafier alone taught by them. )

The disciple should, in this order, with devotion, receive the
Vikyas together with the Anganyisa and Karanyisa* from the
mouth of the qualified teacher. . (8)

* Anganyisa and Karanyisa are performed for purposes of purification of
certain parts of the body, and for self protection, In the former Nydisa, six parts
of the body, such as the hearl, the head, the top-knot, etc.,aie touched, according
to certain directions, after repeating the mantras referring to the respective
parts. In the latter Nydsa, the fingers of the hand are purified by touching
them one after the other after repeating their respective mantras. In other
words, Anganydsa and Karanpdsa are the processes by which the principal parts

of the body, and the hands are respectively purified (mystically) and applied for
divine service,
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Although these four Makdvikyas are chiefly intended for ascet-
ics, yet they are equally important to other A’sramins (householders
and others) also, if they are desirous of being liberated. (9)

O Hanfimin ! The order of teaching the Vikyas (Z.e., the
order in which one ought to be initiated into the Mah4vikyas) has
been taught by me. Now hear, I shall tell thee the order of teaching
their meanings (7. ¢, the order in which one ought to be taught
their respective meanings). (10)

The meaning of that Vikya which means This Atman is
Brahman,” and which is found in the fourth Veda, should be first
taught to the excellent and qualified disciple. (11)

This Atman who is of the nature of the individual Self (Z.e., who
is the individuality and not the personality) is, verily, the pure'
Brahman (7. e., the SrL¥-conscious centre) alone, and no other.
This identity is indirectly taught by the teacher for the sake of
purification (of mind). (12)

. The meaning of the VAkya which means * That thou art” and
which is found in the Sima Veda should, then, be taught, step by
step, for the sake of (showing their) supreme identity (or closest
relation). (13)

Indeed the Undivided Nirguna Brahman is implicitly express-
ed (or aimed at) by the word - That” (in the phrase “ That thou
art”) ; the Pratyagitman (or the SELF-conscious centre) is likewise
aimed at by the word *‘thou” ; and the word (i.c., the predicate)
“ art” denotes the meaning of their identity, (14)

The meaning of that great Vakya which is found in"the Yajur
veda and which means ** I am Brahman” should, then, be taught
to the disciple who, verily, desires (to get) that which relates to the
practice (of the identity of Self and Brahman). (15)

“1,” means that Kiitastha (or the Supreme one) who is the witness
of the body, etc. ; ‘ Brahman " is that which is Nirguna (or that
which has the privative attributes of Sat-Chit-A’nanda), which is the
most supreme and All-full ; the word (7. e, the predicate) *‘am?”
denotes the meaning of this practice of (their) identity. (16)

The explanation of that excellent Vakya which means “ Knowl-
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edge is Brahman” and which is found in the Rigveda, should then
be taught for the sake of one’s own experience. (17)

That by which Jiva knows everything is knowledge alone, and
that knowledge itself is said to be the all-pervading Brahman which
is of the nature of Sat-Chit-A‘nanda. (18)

On hearing this, Hanfiméin, who knows all the secrets and who
is the son of Marut, bent down with modesty, addressed Réghava
in mild words. (x9)

Hanfimin said :

Methinks, O Achyuta ! that the inverted order in which Thou
hast taught me the meaning of the (Mah4) Vakyas, is contradictory
.to the teachings of the (S'uka) Rahasyopanishad. (20)
[The eight verses from the Upanishad called *“ S‘ukarahasya’’ con-
tradicting S’ri Rama’s teachings are hereunder quoted by Hanfiman,]
That by which one sees, hears, smells, feels (or separates), and
knows taste or distaste, is termed knowledge. (21)
The one Intelligence which is found in all beings including the
four-faced (Brahmi), Indra, gods, meu, horses, cows, etc., as well as
in ME (referring to Parames’vara who taught this to S’uka) also, is
Brghman alone. Hence “ knowledge” is * Brahman.” (22) .
The All-full Paramitman who resides in this body which is the
medium of knowledge, and who shines as the witness of Buddhi, is
denoted by the term ¢ I.” (23)
The Self-abundant and the Supreme A’tman is here denoted by*
the term % Brahman,” and the term “ am” denotes their identity,
¢ T am,” therefore, *“ Brahman.,” (24)
That Existence which is one only without a second, which is
devoid of name and form, and which is, prior to emanation as well
as even now, similar to Itself, is denoted by the term * That,” " (25)
The substance (or the reality) which is back of the body and
the Indriyas of the hearer (or disciple) is here denoted by the term
“thow.” And the term ‘ asi” (or the predicate “ art” in the
phrase “ That thou art”) demotes their identity. That identity
ought to be experienced. (26)
Bt is admitted that the direct cognizance of the Self-effulgent
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(one) is denoted by the term “ This.”--That which is back of all—
from Ahankira down to the body—is called the Pratyagitman. (27)
The term Brahman denotes that Great Truth which is back of
the whole Universe, and whose form is Self-effulgence. (28)
Thus, verily, were these eight verses taught by 8’iva to the
Brihmana sage S'uka. O chief of the Raghus! the meanings of the
Vékyas are here taken in their natural order. ’ (29)
Rima of great intelligence, thus hearing the objection of Hanfi-
mén based upon authority, and being a little astonished, replied
to him, (30)
S'ri Rdma said:
O Hanfimin! This objection, supported as it is by the S'ruti,
is, undoubtedly, sound. Even then, understand carefully that the
order in which I have taught thee is the true one (i.e., the one that
is finally established by conclusive evidence). (31)
Because the instruction regarding the phrase ¢ That thou art”
should be-imparted by the teacher alome, it is, therefore, clear that
this (third) Vakya (or phrase) should be (taken as) the first. (32)
And because the practice concerning the phrase “I am Brah-
man” should be undergone by the student alone, it is theréfore
clear that this (second) VAikya should come next. (33)
For reasons similar to those that are clearly assigned for such
priority and posteriority of these (third and second) Vakyas, the
Viakya (A’tman is Brahman) belonging to the Atharva veda, comes
as the first (of the two latter Vakyas)* and the great Vakya (knowl-
edge is Brahman) belonging to the Rig veda then comes after the
(former) Vakya pertaining to ordinance. (34)
¥ The order of initiation into the Mah4i.Vikyas, as taught by Skanda in the
Sanat kuméra samhita is as follows :

Firstly, the Atharva vikya which is the fourth in the order and which declares
“ THIs A’TMAN 18 BRAHMAN.” This is called dars'ana or vidhi vikya (ie., the
Vikya pertaining to the vedic ordinance which says that A’tman should be direct-
ly cognised). This refers to the qualification of the aspirant and hence it is
called adkikaripara.

Secondly, the sdma vakya which is the third in the order and which declares
“ THAT THOU &RT.” This is called Upades’a vdkya or the vékya which isintended
to be taught by the Guru. This explains the relation between the part and the
whole and hence it is called Sambhandapara. )

Thirdly, the Yajur [wakya which is the second in the order and which
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Even when the inverse order (ol initiation into the four vikyas)
is admitted (or consented to), the .lnwbandha chatushiaya® (an in-
dispensable eclement of Veddnta) becomes sequentially  perfeet.
Surely, it can never be said otherwise by the wise. (35)

The teachings of Parames’'vara contained in the Rahasyopan-
ishad are not false. And verily O Maruti L the instructions regard-
ing the wdkpas and their ordinary meanings are, likewise, not
false. (36)

The extraordinary meanings will dawn upon thy mind if there
will rise (in thy mind) thoughts dealing with the nature of argu-
ments for accepting the Vakyas. (37)

In an examination of this kind here, without prejudice to ana-
bandha (or mutual relation), the inverse order (of Vikyas) that I
have taught (thee) is, verily, complete enough (or the best), (38)

O son of Pavana! Thou shall thyself observe this couple of
Vikyas belonging to the SAma Veda and Yajur Veda respectively, and
representing the order of relation between the teacher and the dis-
ciple. . (39)

Who can, without instructions, practise the identity of Self
and Brahman? Regarding this highly reasonable statement, there
is nothing for thee to doubt. (40)

The fact that the meaning taught by the qualified teacher,
should be meditated upon after testing it, is declared by the Sruti
itself. Therefore this consideration (of thine regarding the reason-

declares “ I am BRAHMAN.” This is called Adhydsa vdbpa or the vikyd periain.
ing to practice. This clearly teaches what the aim of the aspivant i, and hence
it 1s called Vishayapara.

Fourthly, the Rig vdkpa which is the first in the order and which declares
“ KNOWLEDGE 18 BRAUMAN.” This is called dnubhava vdkpa orthe vilya pertain.
ing to experience. This explains the purpose of these initiations, and hence it is
called Prayojanapara.

[For detailed explanations regarding these points, the student is recommend-
ed to read Mukti Ratna, Anubhiti mimdmsibhishya, Samidhiratna manjisha and
other works.] ’

* Anubandha chatushtaya means four kinds of mutual 1elation such as Adhi-
kéri, Sambhandha, Vishaya,and Prayojana. For the purposes of this seic nee, Adhi.
kéri is any mumukshu who has the requisite qualifications Sambandha is the relis
tion between Pratyagdtman and Paramitman. Vishaya or the topic is the Upan-
ishadic disquisitions on the ndture of the Self, Brahman, Samid!

¢ ) > hi-karma, ete,; and
Prayojana or result is the moksha or mergmg of the Self into Brahman.
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ableness of My teaching the Vikyas in the inverse order)is quite
right. (a1)

This mantra comprising the Mahdvikya has now been clearly
taught thee by Me with some consideration, even though itis the
great secret of secrets, (42)

Man is said to have done what he ought to do here (Fe, man
attains his object here) by merely understanding (or grasping) the
Véakyas. What should then be said regarding the ascertainment (by
man) of their meanings in this discriminative manuner. (43)

He who initiates his pupil into the Mahévakyas is the best of
all teachers who initiate their pupils into the secrets of mantras.
He should always be worshipped. Even more than he (that teacher)
is the one who initiates his pupil into their meanings. (44)

The wise say that the bestower of the meanings of the Mah4-
vikyas is even more (valuable) than the prinas, because that
abstract meditation on the identify of the Self which is even more
valuable than préna, is obtained from him. (45)

These meanings will extensively increase when they are taught
to him who has the highest devotion for God and the same kind of
devotion for his teacher that he has for God. (46)

Having heard from My mouth these meanings proclaimed by
‘the Mahidvikyas, and having duly considered them, if thou wilt
contemplate upon them thyself through My instrumentality, then,
thou shalt, undoubtedly, reach Me alone. @47)

By beholding (or directly cognising) Me, who am next to the
Supreme, * the knot of the heart is broken, all doubts vanish, and
thy karmas are exhausted. (48)

In such a case, O Maruti! thou wilt have another doubt regard-
ing the meaning propounded by Me. (Thou mayest doubt thus):
*The Ten Upanishads are more important than the Hundred and
eight, or both of them must be equally important, since both are
similar in their treatment of the subject of instructions regarding the
Mahivékyas and since one is not superior to the other (inthat
respect).” o (49-50)

* Here “ Me” refers to Pratyagétman or the higher SELF,

14
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This is not reasonable, because the amplification of Samédhis
which arethe only means whereby experience (of the SELF) could be
had, is found in the Hundred and eight Upanishads and nowhere
else, (51)

Just as the fruit of sacrifice performed here, is obtained in
heaven, even so is the fruit of the teachings contained in the Ten
Upanishads obtained in the Hundred and eight Upanishads. (52)

Since I alone am the meaning even of the great Vikyas, thou
shalt seek refuge in Me alone, worship Me and bow down to
Me. (53)

Mayest thou always be able to see Me, hear Me, think of Me
alone, continually contemplate on Me, and fix thy mind (in Samadhi)
on Me. (54)

If so (if thou art enabléd to do as desired in the foregoing
verse), then the distinction between us, 27z,, that of teacher and pupil,
will drop off, as we ar¢ one and the same from the standpoint of
A’tmic Intelligence. (55)

Thdu art in reality Myself, and I am, vérily, thyself, The dis-
tinction between us now, applies ouly to our ordinary intercourse
of life at present. (56)

I, the Omniscient, know thee, and thou knowest not Me at all.
Hence, O son of Anjana ! is the difference plain enough here, in our
ordinary intercourse of life. 57)

Neither non-difference nor even difference, during all the three
periods of time (Z.e., past, present, and future) will ever stand to
reason, as there is no difference in the beginning or end, and as,
being effects, there is difference in the middle. (58)

Nor is the difference pertaining to the middle period of time,
eternal in any way ; because we see the state of being an earthen pot,
in the middle period, is destroyed. (59)

If thou who art endowed with the qualifications of the disciple,
shouldst always remain different from Me, then the Stutis which
proelaim My All-fulness, will get angry. (60)

Hence, after determining, with the aid of S'ruti and reason, the
nature of thy state of difference (or duality) which obtains during
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the ordinary intercourse of life, thou shalt immediately attain My
state of non-difference (or non-duality) which is the true one. (61)

On being thus told, Hanfimén, filled with supreme joy, bowed

down before S'rl Rdma, and spake these words. (62)
Hanfimin said :

I have achieved my object in life, indeed have I achieved my
object. Again and again I say so. My earth.life has now borne
fruit. My penance too has borne fruit this day. (63)

To-day my gifts have borne fruit. To-day my family has been
rewarded. My actions have borne fruit to-day. My strength has
its reward to-day. (64)

What * (Z.e., how wonderful is this) knowledge! what knowl-
edge ! ! what comfort! what comfort !! Whatsc1ence' what science ! !
what Teacher! what Teacher! ! ’ (65)

O Rama Chandra, Ocean of all Vedinta! O Ocean of Mercy | I
do not find anything at all here, no, not even myself, to be given
Thee. (66)

Thou art Thyself my body ; Thou alone art these Indriyas ; this
Manas is Thyself; and Thou alone art these Prinas. O Deliverer!
Thou art myself, O Lord of Teachers! all are Thyself alone.  (67)

Thou hast thus delivered me, a beast of prey sunk in the shore-
less ocean of Samsira. O Lord ! who is there hereas my deliverer
but Thee ? Hence O Lord of Ayodhya ! hail, hail to Thee! (68)

Thou, for seeing whose lotus-like feet, Brahm4, Indra, and all
other gods perform severe penance, art pleased with me, O chief of
> the Raghus ! hail, hail to Thee ! " (69)
Thus in the glorious Upanishad of Rima Git4, the secret

meaning of the Vedas, embodied in the second Pdde
of the Upasanid Kéinda of Tattvasidriyana, reads the
fourteenth chapter, entitled:

The Exposition of the Meanings of the Mahavakyas.

#* The Sanskrit word “ aho” which is rendered here as “ what” expresses joy
and astonishment.



CHAPTER XV.
~ Hanfimén said :

O chief of the Raghus! O Ocean of kindness! I have heard
(from thee) all that has to be heard. Even then, teach me, O Lord !
the discriminative knowledge regarding the nine chakras (or
plexuses). - (1)

811 Rima said :

O son of VAyu! O Wise one! I shall teach thee, exhaustively,
the knowledge of the nine chakras, in the same way in which it is
taught by the S'rutis. Hear me. (2)

The first is said to be the chakra called Mfilddh4ra, and the
form to be meditated upon there, is said to be that of the fire.  (3),

The second chakra above it, is called SvAdhishthina, and the
form to be meditated upon there, is mentioned to be that which is
like the shoot of the coral. 4)

In the third, the chakra in the davel, the form which is like
lightning * should be meditated upon. In the fourth, the chakra
in the heart, the form (to be meditated upon) is said to be oval-
shaped light. (5)

In the fifth, the chakra in the throar, the light colored S’ushum-
na’(is to be meditated upon). In the sixth, the chakra in the palate,
the vacuum should be meditated upon for the sake of absorbing
the chitta (or the mind-stuff). » (6)

In the seventh, the chakra between the eye-brows t the thumb-
sized light should be meditated upon. In the eighth, the A’jnd
Chakra,} the form of dark-red flame § should be meditated upon. (7)

* The Upanishad called Saubhigya-Lakshmi teaches this knowledge of
nine chakras, Init, the form recommended for meditation in this plexus is © the
brightness of a crore of rising suns.”

+ The seventh chakra is said to be located at the root of the skull.

I In the Upanishad called Saubhigya-Lakshmi, the eighth chakra is.said
to be located in Brahmarandhra or the aperture of Brahman in the head, and is
termed the Nirvipa chakra.

§ This darkwed flame is described as being even smaller than the sharp
point of a pin,
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In the ninth the A’késa chakra, * the form of a brilliant stream
of electricity passing upwards, should be meditated upon. Under-
stand in this order, the chakras and the forms to be meditated
upon. ®

Although there is identity with the object meditated upon, on
account of the undivided nature of its one essence, yet it is proper
that it should have various forms owing to limitation ; and such

limitation is no other than its own. ©9)
By the play of Vidya S'akti} various forms emanate from the
one Undivided Brahman like sparks from fire.} (10)

Therefore, these objects (7.¢., the various forms) which are medi-
tated upon, and which are termed Pratyagitmans, should not, even
in dream, be doubted, as being non-intelligent, even by the wise.(11)

And other intelligent forms are seen by Yogins in their medi-
tations. Those also Ishall tell thee : hear with an attentive mind. (12)

Some resemble the form of the seed of an Indian fig tree ; some
resembling the canary seed ; some like the kernel of the canary s=ed
and some like the hundredth part of its tail. (13)

Some like the wild paddy-grain, some likethe brightness ofthe
planet Venus ; some like the Sun ; some like the Moon ; some as
minute as an atom ; and some having the measure of a short
span. (14)

_ Some like a fire-fly ; some resembling rock-crystal ; some like a
star ; Some like the sky-blue light ; some like red light, and some
like white light. (15)

He (Pratyagitman) who is the Light of lights, shines elsewhere
in different degrees of brightness. The forms (of light) that mani-
fest themselves thus, do exist in Brahman. (16)

By meditation, these intelligent torms, again and again, become
manifest to those Yogins who have their mind under control and
who have conquered their breath, Indriyas, and {lower) selves. (17)

* This chakra is represented in the Saubhdgya-Lakshmi by a lotus with its
face turned upwards, and having sixteen petals. .,

+ The second of the three main Saktis (or powers) —Desire, Knowledge, and
Action.

1 See Jtvachintdamani ( Zkeosopkist, Vol, XXIIL., No. 11, p. 668), answer to ques-
tion xxx.
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Even in the ordinary intercourse of the life of a Yogin, this par-
tial light shines forth from columns, walls, granaries, etc. (18)
On whatever productions (or phenomena) the eye of a Yogin
may fall, all of them, in a moment, intensely shine forth (as lights
of Pratyagétinzan), with full intelligence, like flashes of lightning. (19)
O Hanfim4n | Before and after the perception of the light of
A'tman, various kinds of sounds which pertain to It and which
denote such realisation, become audible. (20)
They are nevertheless distinct from oneanother like the sound
of Mridanga (a kind of drum), of bell, of cloud (or thunder), of
Vina (a musical instrument with seven strings), of conch, ete.  (21)
The Indriyas of him who perceives the A’tmic light at the end
of the sound (7.e., after hearing the sound), by means of this yoga of
meditation alone, are (said to be) as obedient as good (7.e., well-
broken) horses are to the driver. (22)
Whereas, the Indriyas of him who does not perceive this, on
account of his wrong notion that it is not Brahman, are (said to
be) as disobedient as bad horses (that are not broken) are to the
driver. (23)
Light (Jyotis) alone is Parabrahman ; Light alone is the supreme
bliss ; Light alone is the supreme peace ; Light alone is the supreme
goal. (24)
Light alone is the supreme aim ; Light alone is the supreme
course ; Light alone is the supreme form ; Light should, therefore,
be perceived. (25)
Light alone is Parabrahman ; and Parabrahman alone i$ the im-
mutable Light. Light alone is this Paramitman, and Paramitman
alone is this supreme Light. (26)
And Light is Myself, and Myself is Light. Light alone is thy-
self, and thyself, verily, is that Light. Therefore, with all thy efforts,
seek for the Light. (27)
This distinction of the part and the whole, between Pratyagit-
man and Paramitman, is fruitful (i.e., useful) until the realisation of
the identity of Self and Brahman, and not thereafter. (28)

He who perceives this Pratyagitman, by the yoga of medita-
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tion, in any one of the nine chakras, is honoured, after death, in
the world of Brahma4. . (29)
That supreme goal which is reached by ascetics who are well-
versed in discriminative knowledge is said to be reached by this
knower of Pratyagitman. There is no room for any doubt
here. (30)
After having heard of Kfitastha (the highest or the unchange-
able one)—the A’tman of the said description—from the mouth of
the good Teacher, one should perceive Him by means of meditation
as well as by means of the auspicious Mudra (a mystical sign).* (31)
O Hanfimin ! He who has not had this perception (of Pratyag-
4tman) is not entitled to hear the meanings of the MahAvikyas
explained to him, and to do the rest, because of his want of perfect
purity of mind (or as he cannot, otherwise, attain perfect purity of
mind). (32)
And during the time of this practice, one has to meet with
enough of obstacles such as sweat, shaking, fear, fatigue, sleep
idleness, mental inactivity, etc. (33)
The prudent man, after overcoming them by means of his
efforts and subtile reasoning or tact, should, without weariness,
daily practise it (Z.e., A’tmadars’ana—by meditating on the SELF)
in a lonely place, (3
Wife, children, and others among men, as well as Indra and
others among gods, will be those that cause hindrances in the way
of progress of this desireless yoga. (35)
The man of great intellect, after having overcome those
obstacles by means of his extreme indifference, should, with an
unagitated mind, always practise Dhy&na-yoga (or the yoga of
meditation). . (36)
The yogin having gradually perceived Paramitman, by the
grace of his Teacher, becomes Svarfipajna (7. ¢., the knower of his

own form), and also the conqueror of his Indriyas here. 37)
On being thus told, Hanfimin, with great devotion, again
questioned Raghava, the gentle—the consort of Janaki. (38)

* The Mudra hete referred to is called Shanmukhi Karana and is explained
elsewhere in the text. See chapter XVI., Verses 55 to 59.



112 RA'MA GI'TA'.

Haniimén said :
O Master | Tell me, O Lord! what the distinguishing qualities
here are, of the one who has conquered his Indriyas, whereby
I may be able to know that such an one is a knower, and that such

an one is not. (39)
The mendicant becomes pure by avoiding such sins as desire,
anger, as also arrogance, avarice, delusion, etc. (40)

He who is devoid of love and hatred ; he to whom a clod of
earth, stone, and gold are alike; and he who desists from causing
injury to animals; such an one becomes a saint free from all
desires. . (41)

He who is free from hypocrisy and pride; he who is devoid of
harm and slander : and he who is endowed with the qualities per-
taining to SELF-knowledge; such a saint attains Moksha. (42)

There is no doubt that one brings evil upon himself by his
connection with the senses. Itis only after his controlling them
that he accomplishes his object. (43)

Desire is not at all pacified by the enjoyment of the objects of
" desire, just as the fire increases (or blazes) all the more by the
pouring in of oblations (of clarified butter). (44)

He is fo be known as the conqueror of the senses who, having
heard, touched, eaten, seen, and smelt, is not delighted or does
not praise. . . ) (45)

He who, even though he eats, is never prepared (or able) to say
that this is dainty (food), and this is not; and he who speaks
graciously, truly, and sparingly (such an one), is said to be tongue-
less (7. e., one who has conquered his tongue). (46)

He who is as passionless when he sees a woman of sixteen
summers as when he sees a new-born babe of the fair sex, or a
woman of a hundred winters, (such an one) is called a eunuch. (47)

He who does not go beyond a yojana* in his wanderings for
alms (or begging for food), and for answering the calls of nature ;
such an one is, in every way, lame. (48)

* Yojana : a particular measure of distance sometimes regarded as about
equal to an European league (i.e., 4 or 5 English miles, but more correctly 4

kros’as_ or about g miles. According to other calculations=2} Eunglish miles; and
according to some=8§ kros'as),
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That mendicant whose eyesight will not go beyond a distance
of four yugas {or sixteen cubits) whether he be sitting or wander-
ing, is said to be blind. " (49)

He is called deaf who. even though he may hear any word,
favourable or unfavourable, charming or grievous, remains as if he
has not heard it. (50) -

That capable mendicant who, having his senses unimpaired,
always remains in the presence of sense-objects, as if he is sleeping,
(suich an one) is called a fool (or an innocent man). (51)

He whose Indriyas and mental modifications have become feeble,
by having withdrawn his senses just as a tortoise draws in, on all
sides, its limbs, who is desireless, who receives nothing from others,
_ who is unselfish, who is free from egotism, who is indifferent ‘having

no requests of any kind to make), who hopes for no blessing, and
who-loves solitude, is withaut doubt, liberated. . (52 & 53)

When honour is done to him, the Brahmana isalway s uneasy as
*if it were poison, and he is always after dishonour as if it were
nectar, (34)

» When despised he sleeps with comfort, and also comes out of
his sleep comfortably. With comfort he wanders in this world, but
the one who despises him perishes. ' (55)

He endures injuries, does not despise any one, and does not
p‘ick a quarrel with any one in connection with this body. (56)

He never returns anger for anger, and on being brought near
another, he enquires after his welfare, He does not speak outa
word that is not regarded as truth by'the seven apertures (of the
head). ’ (57)

As one'who loves everything pertaining to the SELF, and as
one who looks upon all with an equal eye, he wanders alone
‘(friendless) in this world, seeking comfort in the SELF only. (58)

By the restraint of Indriyas, by the destruction of desire and

hate, and by non-injury to beings, he becomes immortal. (59)

Do not decide that this matter (of self-discipline) concerns only
the ascetic, and not others. This is strictly enforced -on the other
A’éramins (such as the householders, etc.)in case they aspire for
Moksha. (60)

15
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The dcquisition of the aforesaid spiritual qualifications is equally
important to the two kinds of yogins, ziz., those who meditate on the
identity of the A’tman having a support (i.¢, the A’tmic chaitanya
located in any of the plexuses), and those who meditate upon the
supportless (abstract) A'tman. ’ (61)

That Kfitastha, the A’tmic Intelligence shining in the Hridaya
chakra (or spiritual centre in the heart), which is the fourth, being
the witness of Jiva (or the lower Self), and a part of Brahman, is
stainlessly located. (62)

Being dependent on Jiva and being always joined to Hamsa,
the attributing of worldly bondage to Him (XKfitastha) is bui com-
plementary, and is analogous to the illustration of the umbrella-
holder.* (63)

The gross body is the seat of nerves, the nervous system is the
seat of Prina, the Prina is the seat.of Jiva, and the Jiva is the seat
of Hamsa. . (64)

This Kfitastha or the Suprenie one who is denoted by the word
Hamsa is known by the name of Pratyagitman. He, of his own
accord, shines at all times; without the eating, etc., of the fruits of
Karma. (65)

As the letter HAM (3') represents the SELF which is devoid of
egotism (g7g), and as the letter sam (8:) denotes its identity wijh

Brahman, this word ¢ HAMSAH,” by itself, teaches the direct iden-
tity of the SELF and Brahman. (66)
Therefore, for the accomplishment of the identity of the SrLr

and Brahman, one should always practise meditation on the Hamsa
Mantra. Hamsa Mantra is said to be the hest of all the mantras. (67) .
Some persons consider that Pratyagdtman is Saguna (or endow-

_ed with attributes). It is not at all reasonable, as he is bright like
* the spark of fire. " (68)
Some people here attribute (the quality of) brightness to the
Saguna (Brahman) also. No importance can be attached to such
consideration as that brigbtness is connected with M4ya (7.e., as it
is liable to change at any time, being due to May4). (69)

* Just as we speak of the “ men with umbrella » althongh only one out o
the several sheltered by it carries an umbrella, & v f
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There is no injunction to the effect that one should perceive
the said Pratyagitman in all the spiritual centres, for the sake of
purification of mind. . (70)

After having perceived Him (the Pratyagitman) by means of
meditation in any one of the spiritual centres, and after having
attained purity of mind (thereby), he (the aspirant for Moksha)
becomes entitled to be initiated into the MahAvakyas. (71)

Having known thus the SELF—the partial form of Bliss-Intelli-
gence—located in (any of) the nine chakras, the aspirant who
wishes to be relieved entirely from transmigratory life, gradually
enters the FULL-FORM. . (72)

Having (first) perceived (or directly cognised) the aforesaid
SELF; having then heard, from the mouth of the knower of the
SELF, the identity of the SerLr and Brahman proclaimed by the
great Vakya ' That thou art”; and having then meditated upon it
with an all absorbed mind, the aspirant immediately reaches My
SUPREME SEAT, (73)

Thus in the glorious Upanishad of Rama Git4, the secret
meaning of the Vedas, embodied in the second Pdda of
the Upasanid Kanda of Tattvasiriyapa, reads the
fifteenth chapter, entitled :

The Discrimination of the nine Chakras.
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Hanfimén said :

O Lord ! Some say, O Consort of Jinaki! that Makdsiddhis (the
great psychic powers) like Anima (minuteness), etc., are the marks
here of the knowers of Brahman, . (1)

As all the ancient Rishis, beginning with S'ri Vasishtha, were
such persons (7.e., persons having had such marks), I also, without
doubt, have belief in it. . (2)

S'ri Rima said :

O Hapnfimin ! I shall tell thee. Hear with an altentive mind,.
This is a matter that should necessarily be heard, because all be-
come confused here. (3)

The eight kinds of Siddhis, beginning with Anima, are accom-
plished with the aid of certain substances, etc. They are enemies
to the knowledge of Brahman, and the aspirants for M oksha do not
wish for them. (4)

Siddhis are acquired by excessive desire, and supreme {reedom
is attained by excessive non-desire. Being hostile to each other,
Siddhi and Mukti cannot simultaneously he accomplished by one
and the same man., . (s)

As"S’ri Vasishtha and others are functionaries appointed by
the all-knowing Parames’vara to discharge certain (spiritual) func-
tions, their cases will not serve as examples here. 6)

. As the result of intense fapas performed in hundreds of past
lives, with Jnéna and Karma blended together, they (Vasishtha, etc,)
have accomplished both Siddhi and Jnina together. How could
these (two) be acquired (simultaneously) by other men ? 7)

If it be argued that * Videhamukta may not have any astonish-
ment for Siddhis, as he takes no account whatever of the phenomena
of the Universe, but Jivanmukta and others must surely be aston-
ished,f’ then hear (the reply), ’ 8)
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On seeing extraordinary Siddhis, even though they be mos.
wonderful, Jivanmukta will not, in the least, be surprised here, but
would laugh at them. (9)

Jivanmukta will never be surprised even if the radiance of the
Sun be cool, even if the disc of the Moon be very hot, and even if
the fire were to bluze topsy-turvy (with its flames spreading
downwards). (10)

How could contemptible Siddhis beguile the man who is brave
and is never deluded by appearances created by the Lord of MA4y4,
even though they be most miraculous, (11)

Some people know the phenomena of this Universe to.be full
of (or entirely due to) ignorance. How then could he, who is the
knower of SELF and who has overcome ignorance, immerse in
them ? \12)

Co-ordination (of Siddhi and Mukt1) is 1mposs1ble in any
human being, in the age of Ka/i,* because there are no men who are
functionaries of that kind (in the age of Ka/7). ¢13)

Those are lords who here perform wonderful acts, even though
devoid of co-ordination. They are unlike those Dbegiuning with
Kumuda or Kumudadi} who by thelr strength have become partial
(or fractional) lords. (14)

But those eighteen famous Siddhas—Agastya and others—who
advocate the importance of Siddhis, have by being functionaries,
attained both (Siddhi and Mukti). (15)

That aspirant (for Moksha) who is the best among meuw, should,
therefore, after -giving up all desire for Siddhis, study the Hundred
and eight Upanishads with the only desire of acquiring wisdom. (16)

O Miaruti! If Siddhis are taught in the Hundred and eight

Upanishads, understand O wise one! that it is merely for the sake
of men of weak understanding, 7)

* Kali, the last of the four yugas (like the present one) is the age of strife,
By strife is probably meant the modern struggle for existence.

..t Kumuda is thie name of an attendant of Vishpu. Kumudidi is the name ‘of
a pupil of Pathya, a teacher of Atharva-veda.
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The condemnation of Siddhis are, without doubt, largely heard
of in the S'rutis, Smritis, and Purinas. Therefore, O intelligent
one! the wise do not, even in dream, desire for them. (18)

* Those Siddhis are acqu'ired by men who have desires, by’ wor-
shipping Saguna (Brahman). The knowledge of ‘Paramitman is
acquired by men who have no desires, by worslnppmg Nirguna
" (Brahman). (19)

When such is the case, how can men here simultaneously
accomplish both the means (Z.e., the Saguna and Nirguna forms of
worship) or both the ends (i.c., the attainment of Siddhis and know-
ledge) which respectively are as antagonistic to each other as light
and darkness? - (20)

Therefore, O son of Marut | give up the wrong notion ‘that
Siddhis are the marks here of the knowers of SELF,” and kuow that
they (the marks of the knowers of SELF) are different. (21)

[The marks of the knowers of SELF are :—]

Unselfishness, absence of egotism, non-attachment (to senses),
ever being attached to tranquillity, etc., indifference to this
Samsira ; (22)

The quality of having subdued the senses, perception (or direct
cognition) of SELF, being intent upon it (the bELI‘) both day and
night, non-taking (of any thing), equal-mindedness in the pairs of
opposites, making no request ; (23)

Aversion to all concerns of life, and concentrated devotion to
SELF-BLiss. All these, etc., are the characteristic marks of Jni-
nins. (24)

That best of men is the SrLF-accomplished Siddha who, on
account of his desire for SELF, entirely gives up his desire for Sid-
dhis such as Anima, etc., as well as others, and who rests wholly
concentrated in the SELF (25)

That best of men is the SELF-accomplished Siddha who is firm
in his conviction that as Siddhis are similar to juggler’s tricks, they
are untrue (7., impermanent). (26)

That best of men is the SrLF-accomplished Slddha who is
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equal-minded towards the poor and the rich, szya and Pipa, enemy
and friend, and cold and heat. (27)

That best of men is the SELF—accomphshed Siddha who after
rejecting the Siddhis altogether, attains Eternal Bliss by means of
uninterrupted SamAadhi. (28)
* . In the S4stra it is stated that many obstacles stand in the way
of Moksha. And surely there is no obstacle whatever which is
equal to the desire for Siddhis. . . (29)

To him who has even the least desire for Anima and other
Siddhis, there will be no accomplishment of SELF-knowledge even
after the lapse of a crore of Kalpas. ' (30)

That man who abandons the company of Siddhas after knowing
that their association will -increase ignorance just in the same
manner as the association with a voluptuary increases sensuality,
and that it will cause great fear, will, here alone, surely accomplish
the knowledore of SELF by means of his lonely meditation (which is)
unobstructed and free from doubts. (31 & 32)

He who has the smell even of a bit of SgLF- knowledae will
never be deluded even if all the Siddhis present thennelves to .
him. (33)

Even the juggler deludes the confused people, without bema
himself confused But lo! the Siddha being himself confused, de
ludes (other) confused people. (34)

The Ignorance which is called the superimposition due to
Avidyd, slowly shines out very clearly in the shape of Siddhis in
those people who believe the body to be the SELF. (35)

O Hanfiméin know that all degrading sins due to treacheries
committed against Brihmana, S’iva, teacher, etc., in past lives,
. bear fruits in shape of Siddhis. : (36)

Just in the same manner as grave sins serve as impediments to
self-knowledge, so do the Siddhis impede it. The idea of acquiring
Siddhis should therefore be given up. (37

The powers of, (1) becoming as minute as an atom ; (2) increas-
ing the size at will or being of illimitable bulk : (3) increasing the
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weight of the body ; (4) assuming excessive lightness ; (5) obtaining
everything ; (6) being possessed of an irresistible will or fiat; (7)
having supreme dominion over others on account of the full powers
of the organs of sense ; and (8) self-control (or the faculty of subjuga-
ting others, and being unattached to gunas by suppressing all desires),
are the well-known eight kinds of Vibhiitis or psychic powers. It
is only after rejecting them altogether that the form of one’s own
-SELF should be meditated upon. : (38 & 39)

The state of being devoid of infirmities in the hody (4. e., having
an inviolable body) ; hearing and seeing what takes place at a great
distance ; being swift as thought ; capacity to assume desired forms
entering into another’s body ; (40)

Dying at will ; enjoying with the Devas and having their regard ;
attaining the desired end ; doing actions unchecked by any one’s
command ; (41’)

Knowing, without doubt the past present, and future; being
.able to know the mind, etc., of others”; checking or arresting the
power.of fire, Sun, water, poison, etc,; and being invincible ; (42)

These 4re, roughly speaking. the Siddhis acquired by Voga-
dlirana (or mental abstraction), and any man can secure them all,
by the grace of the Lord who is the Saguna Brahman. (43)

» That saint who restrains his Self (by abstract meditation in Me,

the undivided Nirguna SELF, will, without doubt attain Me, the de-
sireless supreme Bliss alone. (44)

Hanfimin said : ;

O S'ri Rama ! How couldst Thou attribute sinfulness to the Sid-
dhis acquired by the grace of the Lord (or in other words, how
couldst Thou say that they are similar). O Ocean of mercy! tell me
this. (45) -

8’ri Rima said :

On account of their equal capability to serve as impediments to

knowledge, all the Siddhis, ever though they are acquired by the

grace of the Lord, should be rejected by those who desire
Moksha, (46)
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Verily, the punyas or meritorious acts are also shaken off by
the wise like pdpas (or sinful acts). Anditis also a well-known
fact that Siddhis are the effects of punyas done with selfish mo-
tives. 47)

If one would have the Vairdgya (or non-attachment) of that na-
ture whereby he would care a straw for the world of Brahm4, then

he would never, in the least, have any desire for Siddhis. 48)
By what other means could a man be taught Vairigya if he will
not be disgusted with the dirty smell of his own body ? (49)

On account of his mind being ever unsteady like mercury, and
wind, desire to enjoy various kinds of pleasures in the shape of Sid-
dhis, is created in him. (50)

Many are the means spoken of for the concentration of mind.
Some hold that it is by the repetition of My names without break,
like the incessant pouring in of oil ; others however hold that it is
by the muttering in a low tone, of mantras beginning with the six-
lettered one ; others again hold that it is by means of Hatha Yoga
in the shape of the restraint of Prina; (51 & 52)

Others hold that it is by means of hearing good stories (or spir-
itual discourses) ; still others hold that it is by good arguments (on
spiritual matters) ; others, by worshipping divine forms and images
with plija, prayers, etc. ; (53)

In like manner the karmins too hold that conceuntration of
mind is brought about by Yigas or sacrifices. As all these means
are secondary, O son of Marut ! the only important means that is
prescribed for remedying the unsteadiness of the mind is the medi-
tation on the SELF. (54 & 55)

Seated in Svastikdsana,* with his mind under perfect control,
one should, by means of repetitions of Pranava, gradually rouse
up the Apina (or the lower vital current). (56)

And then hold (under restraint) the ears and other organs by
the hands, Z.e., by closing the organs as follows : the ears, by the
thumbs; the eyes, by the forefingeérs; and the nostrils (or the wing

*Having firmly inserted both insteps between the thighs and the calves of the
legs, one should sit straight on a level place, Thisis Svastiskisana,

16
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of the nose), by the middle fingers. And O Maruti! until Blissfulness
is experienced and the Light manifests itself (or is directly cognised),
hold (or fix) the Prina in the head, in the place where there is the
aperture of Brahman. This process which is called Shanmukhi-
karana should be kept exceedingly secret by thee. (57 to 59)

Thus in the glorious Upanishad of Rama Git4, the
secret meaning of the Vedas, embodied in the second
Pdda, of the Updsanad Kénda of Tattvasiriyana, reads
the Sixteenth chapter, entitled .

The Refutation of Al}xma and other Siddhis.



CHAPTER XVII.
Hanfiman said :

LORD, knower of Vedic truth ! I have drunk enough of the
honeyed words which issued forth from Thy lotus-like face,
and which mainly brought out the sweet meanings ot the Hundred
and eight Upanishads. ) (1)
And I have, undoubtedly, thereby attained my object. Even
then, for attaining wisdom (or proficiency) there is something more
to be heard. ) (2)
O Illustrious one ! Many Vidyis (or methods for practically
realising the knowledge of the SELF) are explained in the Ten
Upanishads. Men of highest culture say that they (those Vidyds)
ought necessarily to be known. o (3)
And without the knowledge of the extent (or expanse) of (those)
Vidyas I think that I would be a mere smatterer. Be thou pleased,
therefore, to teach me those Vidyas. 4)
S1i Rdma said :

O Haniimin ! Hear me, I shall tell thee the wonderful expanse
of Vidyas declared in the Ten Upanishads* and highly respected by
the wise. (5)

’ I. Sarva Vibya'.

These Vidyis are explained in the ChhAndogya and the Briha-
diranyaka (Upanishads). One of them is called Satya Vidyi in
which (or by means of which) one’s own SFLF (Z.c., the Brahmic
portion in him) is gratified (or propitiated). 6)

Both day and night one should contemplate (upon the identity
of Self and Brahman) thus : “ He alone is myself whose form is un-
divided, and who is that Self-luminous One who is meditated upon
in the right eye and in the Sun. )

* For discussions on these Vidyis see Adhydya ILI., Pida iii. of the Brahma
Sltras translated into English by Prof. George Thibaut, “ Sacred Books of the
East” series, Vol. xxxviii,, pp. 184 to 284 ; and more especially pp. 219, 230, 232,
233, 238, 239, 240, 243, 245, 249, 257, 280 and 281,
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If such contemplation be (directed) on the SELF wit.hout sup-
port (4. e., if that luminous form be contemplated upon W1t.hout' the
help of the right eye andthe Sun for its support), then it will be
the cause of immediate emancipation. If itbe with support, then,
without doubt, Kramamukti will be attained. (8)

The object now referred to as being located in the eye as We_ll
as in the Sun, is not Sagunpa (or endowed with attributes). It is
Nirguna, because to the wise it is pure Light, is True, and isthe
place wherefrom there is no returne. ©)

II. DABARA VIDYA'.

Another is called Dahara Vidy4, in which is said that he who
is the part of Brahman is located in the centre of the lotus of the
heart of all beings without exception. (10)

That ought to be searched for in loneliness, that Ether in the
heart should be known, and that True and concentrated In-
telligence should be meditated upon as being ALL-FULL (or all-
pervading) like the outer sky. (11)

If that meditation reaches its end with success in seeing the
SELF having a support, then it will, as stated before, bring about
Kramamukti, on account of the partial perception of the SELF (or
because of his seeing the SELF in part only). (12).

III. Vais'vA’'NARA Vipya’,

Another is the Vidy4 (or the knowledge) of Vais'vinara, by
means of which one should see (or directly cognise) the Pratyag-
dtman—the Brahmic portion—of the size of a short span, and (then)
meditate upon Him as being ALL-FULL. (13)

All Prinagnihotrins * without exception, daily meditate upon
Him (the Vais’vAnara). Even then, O Miruti ! they do not know
the truth of it. (z4)

Even though the support (or 4dhéra) is censured (or discarded)
by those who desire Moksha, they, without doubt, attain (only)

* Those who perform the internal sacrifice called Prinpdgnihotra (or obla-
tions made to the Prinas), where the chest is considered as the Vedi, the hairs
the sacrificial grass, the heart the girhapatya fire, the mind the anvihérya-
pachana fire, and the mouth the 4havaniya fire.
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Kramamukti, on account of their not meditating upon the idea of
Its being FULL. (x5)
IV. PaNcHA'GNI VIDYA'.

Another is Panchédgni Vidy4 in which are heard the five fires—
heaven, rain, and earth, and also man and woman. (x6)
He that contemplates on Brahman alone after meditating on
those fires in due order, attains emancipation. If not, he becomes
the enjoyer of the fruit of Virakti (or non-attachment). 17)

V. SHODAS’ARALA VIDYA’.

Another is the Shodas'akala Vidy4 taught in the Pras’na S'ruti
(or Upanishad) whereby the Brahmic-SELF is pleased with the
knowers. (18)

Therein are mentioned sixteen Kalds (or parts) beginning with
Prina. The wise should abandon those Kalés after reaching That
which is net Prina and That which is imperishable, (19)

O Hanfimin ! If the NON-DUAL and FULL Brahman which is
the support of Prina, etc., be contemplated upon, then to the wise,
there accrues immediate emancipation, and it is never otherwiise).

20
VI. UpGgr'rea VIDYA'.

Another is the Udgitha Vidy4 whereby Kramamukti accrues to
the pure by contemplating on the Udgitha* in the shape of Pranava
of three Mitras. (21)

Because, O Son of Marut!itis clearly stated that before medita-
ting on the divided Pranava, one should, for the purpose of Sadyo-
mukti, meditate on its sixteen MAtras. (22)

VII. S’anpInLva Vibva’.

Another is the S’Andilya Vidy4 in which is said that the Self
who consists of mind, whose body is Prina and whose form is light,
should be meditated upon, (23)

Here also, O thou that strictly observeth all religious vows !
Kramamukti is said to be the result (of such meditation) because of
the fact that what is here meditated upon has the qualities of Pra-

¥ Literally, the chanting of the hymns of the Sdma Veda.
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tyaghtman. If those qualities are annihilated (or discarded) then
Sadyomukti too is attained. (24)

VIII. PuruseA VIiDvA'.

Another is Purusha Vidyd where Purusha is ordained to he
worshipped by means of sacrifice, for the sake of loung life. This
Vidya is (therefore) connected with wishes. (25)

Here 3lso it is proper to reject the qualities in the same manner
as spiritual powers like those of entering heaven, etc., are rejected,
but never should Purusha (himself) be rejected. (26)

IX PARVANERA VIDYA',

Another is Paryanka Vidy4 wherein it is stated that the man
when approaching Brahman seated on the couch frees himself on
his way from his good and bad deeds.* (27)

And as the object to be attained by Mumukskiis in the world
«of Brahman is possessed of three characteristics, the three (results)
viz, the leaving, the taking and the state of being void of tattva,
follow in succession. (28)

X. ArsHARA VIDYA'

Another is Akshara Vidyi wherein is declared, by the best
Brihmanas, the imperishable and unqualified Brahman having such
marks as subtilty, etc. (29)

Because this supreme Vidy4 pertains to the eternal and the
One Kiitastha, Intelligence, it can therefore, bring about gradual or
instantaneous freedom (accclrding to the nature of the medita-
tion). (30)

. XI. SAMVARGA VIDYA'.

Another is Samvarga Vidy3 in which the Viyu called Samvar-
ga (or absorption) is separated from the Prina (the adhibhfita or that
concerning the elements), and converted into the adhyitma or that
concerning the self, and the 4dhidaivata or that concerning the
gods. . (31)

As thereis the mention of the attainment of VAyu's Sayujya
and Salokya, this Vidyd is certainly qualified, z.e., (it pertains to the

* Cf, Pages 230 and 232 of Vol. xxxviii., ® Sacred Books of the East ” series,
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qualified Brahman), andifitis cognised by the desireless for the
sake of Kaivalya Mukti, then it is gradually attained. (32)

XII. MapHU VIDYA',

Another is Madhu Vidya in which the earth, etc., constituting
the Universe, is meditated upon as heing of the nature of honey.
As it (the word madkx or honey) is of the last (Z.e., the neuter)
gender, this Vidy4 is unqualified or Nirguna. (33)

XIII. PRA’l\{A Vipya'

And another is Prina VidyA. Because Prana is said to be
superior to all others and hecause it isan effect, this (Vidy2) is,
verily, qualified (or Saguna). (34)

RIV. Urarosara Vipya'.

Another is Upakosala Vidyd where the teacher and the three
fires, taught this unqualified A’tma-vidya to the disciple. (35),

This Vidy4 should be known by the wise as the bestower of in-
stantaneous mukti, because, we hear * of the not-sticking of sins,”
like that of the water on the lotus-leaf. (36)

XV. Sap-Vipva'.

Another, indeed, is Sad-vidyA—that extremely sublime one—
whose form is the indirect knowledge of the existent Brahman, and
which is taught to S’vetaketu in the Chhéandogyopanishad. (37)

Even though the identity of the SELF and the Supreme (Brah-
man) is taught there by means of the formula, ¢ That thou art,”
yet it is certainly useful for Kramamukti only, because of the non-
mention of any necessity on the part of the teacher for advancing any
more arguments (or proofs) in support of his teaching. (38)

XVI. BEu'MA ViDva'.

And another is Bhfima Vidyd. Even though omne may not
cognise the non-difference, this queen of Vidy4s is said to be
concerned only with direct cognition. 39)

And even without the mention of arguments (or proofs), this
Vidy4 is capable of effecting immediate liberation, because of the
loss of importance of the teacher (as the disciple himself should here
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realise theidentity without the help of the teacher), and because
it depends upon the direct experience of the disciple. (40)

These and certain others are the Vidyis taught in the Ved4nta.
These Vidyéds that are briefly stated here, should be known by
met. (41)

A knowledge of the expanse of Vidyds and a scrutiny of the
disciple’s mind-stuff, are necessary for all, and specially necessary
for teachers. (42)

Just in the same manner as the Vidy4 taught by a teacher to the
disciple who has not heen examined, and who is n##urally not en-
titled to such teaching, becomes fruitless ; even so, O Hanfiman ! is
the Vidy4 taught to a disciple who is fully entitled to it, by a teacher
who is devoid of the knowledge of the expanse of Vidyas. (43 & 44)

Just as it is ordained that a Vidy4 should be imparted to a dis-
ciple, only after knowing that he is a worthy recipient, extremely

* stainless, and rich in all the characteristic marks (of a student) ; even
so is it ordained that a Vidya should be accepted from a teacher, only
after knowing that he is extremely stainless, and rich in all the
characteristic marks (of a teacher.) Be sure of this, (45 & 46)

The meaning taught by the good teacher gradually grows more
and more, like the waxing of the Moon, and always increases the
knowledge of the disciple, who thereby becomes full and stain-
less. (47

The meaning taught by the wicked teacher gradually grows
less and less, like the waning of the Moon, and always diminishes
the knowledge of the disciple, who thereBly becomes ruined and
impure. (48)

Just as the teacher, on coming to know ef the very great cor-
ruption contracted by the disciple in course of time, should, with

anger, avoid him at a distance; even so should the disciple, on
coming to know of the vefy great corruption contracted by the
teacher in course of time, avoid him, with anger, at a distance.
(49 & 50)

QO MAruti | The master and tke servant, the husband and the
wife, and the father and the son, are, in this world, bound together
in the S'straic way. * (51)
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Just as, on the downfall of any one of a couple among these
pairs, the other (making up that couple) is not liable to be rejected,
even so is the case of thé teacher and the disciple, although both
of them were previously bound together. (52)

He who is addicted to adharma, who is ignorant, and who has
given up his caste and order of life, is, verily, ordained to be chas-
tised even though he be the teacher. (53)

The wise one deserves to become a teacher even though he
be of a degraded caste by birth ; whereas, one who has degraded
himself by his karmas will never become a teacher anywhere. (54)

Some persons accept teachers in this world with Dharma * as
their aim, some do so with Artha as their aim, and some again do
so with K&ma as their aim. (55)

Just as the services, etc., rendered by them to their teachers, be- -
come in vain when they are defeated in their respective aims ; even
so is the worship of the teacher, with liberation as the aim (if that
liberation is not attained). (56)

Thou shalt, therefore, reject those former teachers who go
against Dharmas. My father-in-law, Janaka, too, did reject his
secondary (or unimportant) teachers. (57)

O son of Anjand! On finding in me the least unlawfulness
(or violation of duty) either in the past, present or future, thou
shalt, thencetforth, O wise one! reject me. (58)

Whether knowledge is accomplished by thee or not, never give
up the auspicious Achiris (or observances). There is not the least
loss of excellence (or prosperity) to any of those who do good
actions. (59)

O MAruti! Be sure that hé is a blockhead who is devoid of his
own Achiris, even though he may be clever enough to discourse
upon all the Vidyas declared in the S'rutis, (60)

The real Vidy4 (or knowledge) born of Vedintic texts is ac-
quired by observing one’s own duties. Hence, with due reverence,
be devoted to the observance of thine own duties. (61)

*See footnote under verses 46 & 47, chapter X,, for explanations regarding
Dharma, Artha and Kima,

7
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Thou hast now clearly heard the extremely secret meanings ,
proclaimed by the S’rutis and Smritis. There is nothing else for
thee to know. Even then mayst thou have natural (or artless)
devotion for Me, thy teacher, to the Hundred and eight Upanishads
and to the observance of thine own duties, (62)

She—My M4y4 who deludes all persons, who is the chief cause
of all the worlds, who causes the great fear of Samsira, who mocks
at the knowledge endowed with Vairdgya, who is difficult to be
overcome by Indra and Brahmi, who is extremely fearful like
the attendants of Yama (the Lord of Manes), and who is the cause
whereby all persons are led away from their own duties—is, verily,
victorious. ] (63)

Hence, O MAruti ! mayst thou remember Me at every step, as
such remembrance is the cause of overcoming that Miy4, and is the
destroyer of all fears, By thal (remembrance) alone even the best
among the gods have crossed this ocean of Samsira, have become
full of Srrr-knowledge, and have reached TmaT, My Supreme
Seat. (64)

O MaAruti! All that has to be heard, has, with devotion, been
heard by thee, from My mouth. Make all of them (Z. ¢,, My teach-
ings) fruitful, by means of thine own intense reflection and meditation.
This (intense reflection and meditation on thy part) which increases
the (knowledge of the) meanings of tattvas, is alone the teacher’s
fee (or reward) that is dearest to Me. If not, these words of Mine,
like seeds sown in a barren soil, will be the source of My grief. (65)

On account of My excessive love towards the knowledge of the
stainless SELF, it was otherwise doubted by Me thus (in the afore-
said manner). I am nevertheless, O son of Marut! quite right in
thinking that thou art now, O wise one! the knower of all the
meanings. (66)

Thus in the glorious Upanishad of RA'MA GITA’ the
secret meaning of the Vedas, embodied in the second
Pdda of the Upésand Xinda of Tattvasariyana, reads
the Seventeenth Chapter, entitled :
The Consideration of the Expanse of Vidyas, and of the Real
Nature of Teachers.




CHAPTER XVIII.
Hanfimén said :

O Lord! I have heard from Thy lotus-like face all that has to
be heard. Even then, I have a desire to hear once more the mean-
ings taught by Thee. (1)

O My Lord ! Please therefore briefly remind me once more of

the facts relating to the meanings taught me before, in their due
order, for the sake of my remembrance. (2)
S’ri Rdma said :

Of all the Vedantas (Upanishads)and likewise of the three divis-
ions (into the Ten, the Thirty-two, and the Hundred and eight), the
authoritativeness of the Hundred and eight is chiefly taught at
first. [CmaPTER II], (3)

Then it is decided that the practice of meditation on the iden-
tity (of SELF and Brahman) is necessary, after the dawn of the
knowledge of Existent, Intelligent and Endless Brahman. [CuAp-

- TER III]. @

Then the nature of Jivanmukta who is subject to Prirabdha is
taught. [CEAPTER IV]. Thereafter, (is taught) the nature of Vide-
hamukta which is free from Prirabdha. [CrapTER V]. )

Then the annihilation of Vasanas, gnosis, dissolution of mind,
etc. [CraPrer VI]. The consideration of seven stages is the sub-
ject taken up thereafter. [CrAPTER VII] 6)

Then the consideration of six Samidhis, beginning with the
Dris'yinuviddha. [CaAPTER VIII]. Then the wonderful decision re-
garding the observance of castes and orders of life. [CrAPTER IX].

@)

Then the division of karmas into Sanchita, etc. [CHAPTER X].
(Then) the consideration of the three Gunas pertaining to the
Karmin, the Bhakta, the Jnénin, and the Yogin. [CHAPTER XI]. (8)

(Then) the teaching of the Universal form of the SrLF, for the
sake of (causing) thy tear. [CHAPTER XII]. Then the consideration
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of the sub-divisions into Mitras of the T4raka Pravana. [CHAPTER
XIIT]. ©)

(Then) the teaching of the Mahivdkyas which contain the
secret meanings of the four Vedas. [ CaAPTER XIV]. Then the dis-
crimination of the Nine chakras beginning with Miilddhara. [CHAP-
TER XV]. (10)

Then follows the refutation of the Eight Siddhis beginning with
Apima [CraPrER XVI]. Then the teaching of the expanse of Vidyas
and of the real nature of teachers. [CHAPTER XVII]. (11)

Thus, O Hanfimén ! has been taught thee My Git4, the mighty
S'astra (or science), solely pregnant with all the secret meanings of
the Vedinta. (12)

The people’s mania for (going to) sacred waters, temples, and
religious festivals, is the LowEST OF THE LOow. O Hanfimin! re-
flecting on Mantras of various kinds is rLow, Reflecting on the
Vedinta taught by the Thirty-two and the Ten Upanishads is
said to be MIDDLING, and reflecting on the truths taught by the
Hundred and eight Upanishads is HiGH. (13 & 14)

Reflecting on this Gitd—the mighty S’stra—which is capable
of explaining clearly the hidden meanings ofall the Vedantas (Upa.
nishads), is the HIGHEST OF THE HIGH, (15)

This Gita that thou hast got, should, with effort, be kept secret.
Thou art not authorised to give out even the least portion of it to
any one who has no regard for it. (16)

Han{imdn, having excessively drunk at the stream of such
ambrosial words of §'ri Réma, with eyes full of tears of joy, and
with words choked in his throat, spoke thus. (17)

Hanfimin said:

O S'ti R4ma, the destroyer of my sorrows born of Samsara! O
Lotus-eyed one, who is worshipped by S'ri Vasishiha and others!
O Husband of §'ri (the goddess of wealth), my Lord ! what am I
to say now? (18)

In my mind which is intoxicated with the drink of this ambro-
sial .Git3, I cannot conceive what to say now. Even then, the
thoughts, pertaining to the practice of that most wonderful medita-
tion on the Truth taught by Thee, quicken my speech. (19)

*



CHAPTER XVIII, 133

O S'ri R4ma ! Many Gitis treating of Tattva have been heard
of (by me) before this. T think that even all of them put together
here, will not be equal to a very, very minute part* of this (Git4). (20)

This I, who am content with the ambrosial drink of S’ri-Rama-
Git4, who disregard even Indra, and who am devoid of old age,
death, sorrow, hunger and thirst, (now) remain in my own natural
condition (of the SELF). What else have I to acquire? (21)

O Lord! Ithink that the word * Bhagavan” (with which Thou
art very often addressed), if rightly understood, is very significant
because of the fact that Thou hast not allowed even the least smell
of Samsira to linger in me. (22)

O RAma! Ithink that this Git4 is the highest reward for the
(accumulated effects of) unselfish deeds that I have done in thous-
ands of my past lives. (23)

Just in the same manner as I formerly crossed the (Indian)
Ocean, which is very difficult to be crossed, by bearing on my head
the dust of Thy lotus-like feet, even so have I now crossed the
Ocean of Samséra. (24!

Ever being unsteady is my nature on account of my parentage
(because my father Vayu is ever unsteady) and the monkey species
to which I belong,} how wonderful it is that after removing all
those (defects), Thou hast made me (extremely) steady. (25)

O Réghava ! Of what use is speaking too much? I am certainly
fortunate. Even then, O good Teacher! I now pray for that inces-
sant thought on Thy lotus-like feet worshipped by Brahm4, Indra,
and others, by means of which I shall be able to preserve without
damage, my gratitude (towards Thee). (26 & 27)

* A part equal to One by Ten million squared.

+ Here, there seems to be a pun upon the word “ Bhagavan.” It is derived
in such a way as to convey theidea expressed in this verse by attaching suitable
meanings to the letters forming it, as follows: Bka or Bkava means, Samsira.
Ga or Gandhamiira means, eventhe least smell. Then the last two letters are
taken tomean, ‘because Thouhast not allowed to linger in me.” This is per-
haps a fanciful derivation, but it well suits the purpose of Hanlimin here.

I Apart from the fact that the reason assigned for his unsteady nature,is
true from the mythological standpoint,1it is also true from the philosophical
standpoint. Hantimdn represents the Manas which is usually compared by
Indian authors to a monkey, and the tattva called Manas is born of {or is
originated from) the undifferentiated element called Viyu. :
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On being thus addressed by Hanfimin, S'ri Rima—the Ocean
of Mercy—smilingly spoke these affectionate words which are preg-
nant with subtile meanings. (28)

S’ri R4ma said:

O Hanfimin ! Many are those that have formerly become my
devotees as well as disciples, but not even one who is equal to thee
has, anywhere in this world, been seen by Me. Itis merely on
considering that qualification which entitles thee to be taught this
mighty Gitd which is pregnant with the secrets of Veddnta, that it
has been taught thee; and it should, therefore, with effort, be
kept secret by thee. (29)

By making (or considering) the Self as the strong (lower)
arani* and all the Vedantas beginning with I'sivisya and ending
with Muktika (Upanishads) as the upper arani¥, has been produced
the fire of (this) Gitd. ILet this fire blaze in thy heart (or mind)
after burning thy fuel of (Samsaric) pains, by the churning of sound
logic (or reasoning); and manifesting itself in the shape of thy
words, (let it) burn the forest of Samsira resorted to byall good
people. (30)

As the result of the churning of the Vedantic Ocean of milk by
the wise Surfs and the ignorant Asuris with the aid of thought, as
the serpent Visuki, and Buddhi as the mountain Mandara, was
(first) produced that deadly poison of wicked S4stras (or sciences)
which I, the three-eyed (S’iva) who is joined to Siti, the Uma4,
drank ; and then (was produced) this nectar of My Gitd which I
gave thee in preference tothe Devas, and thereby feel Myself
happy. (31)

To him who drinks enough and more of the nectar of My Git4,
what is the good of other S'4stras, and what even of worshipping
‘other teachers and gods by means of prostrations, praises, etc. O
-Méiruti |. What even of drinking enough of the nectar which is
(actually) produced from the ocean of milk. To the Devés, verily,
immortality is only a complementary attribute, but the case of one
who has drunk the nectar of (this) Gitd is not so. (32)

* One of the two pieces of wood used for producing fire by attrition.
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Thou who hast drunk the nectar of (this) Git4, will attain long
life, but O Sinless One! to thee no harm will (ever) be done by
Asurés. (33)

O Hanfimén ! I am responsible for the Moksha of those supe-
rior men who eagerly drink by their ears the nectar-like essence of
this dialogue between us; or of those who, asa matter of duty,
regularly read from it, every day, either a chapter, a verse or one
half of a verse. (34 & 35)

My teacher, verily, is satisfied (or pleased) with thee who art
endowed with all the characteristic marks (of a disciple). O Son
of Anjani! when shall Ibe so satisfied with such a disciple of
thine ? (36)

Having said thus, the Lord 8'ri RAma with his lotus-like eyes
full of tears, of his own accord instantly embraced him—the dis-
ciple Hanfimén. N (37)

Thus in the glorious Upanishad of RA'MA G1'14A’, the
secret meaning ofthe Vedas, embodied in the second
Pdda, of the Upéisana Kanda of Tattvasiridyana, reads
the Eighteenth chapter, entitled :

The Consideration of the Contents of all the Chapters.

FiInis.

ADDENDA.

Page 63, after “ Chapter IX,”” add “ Hanfimin said.”
w 112, verse 39, » 8t Radma said.”
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